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l^e present work proposes to make a systematic,^ cons- 
ti^btiV^'aod' CTitical study of the religrow' philosophy of the 
ht^eis of Ihianipurii- Hinduism is of comparatively recent 
idti'6diii:ft]yn'''iil''tlilfa'1^ndl The hjeeteis 'have ‘‘adopted* the 
tefiefs'of Ciiaftanyaite Vai^avism^ but they retain^ many^’ 
cha'ractefistics Inherited' from' tlieir' prehistoric ancestors^ It 
is’b^ie^ed by many Western add Indian sclidlars that ^'fore 
the advent of Hindhism" tde Me'eteu were Wi'inists.' The aim 
of the thesis Is to rejert this' vi^' and' show how the ancient 
Meetei Seers developed a fuil>fledged religious philosophy. 

The MeMeis'had ‘ a icnpit'of 'their own They \iad rpli* 
gibus texts (puyas) composed^ by t^ wise^ men "of fhe land*'^ 
During the reign of Pamheiba (1709*1748), when Vaisnavism 
became the official religion of the state, ancient Meetei ^i^ 
was repIScfcd by'Befagali ^tipt and many sacred manuscnpts 
concerning (he "old' faith were destroyed. Our study of the 
traditional 'religion of the' Manipilris is band "on those 
ancient texts which are available today.' Some of them are 
in the archaic script, while others ar(^ rendered into 'modern 
Manipilri. Mehtioh may be madb in this coniiectlon of the 
royal chromcl^si the C^eitharo! Kumbaba. This book traces 
thh Histdry 6f the' M^eteis iTrbhi A.D ^3 lip'to mddqml^times^. 
A secoild bet 'of chronides, the Ningthoiirol Lambuba, con- 
tains ibany aetidlo^cal legends and supplements the Ctei> 
tharol Kumba^ at various points. Th'ere is, however, little 
documentary eviddnde' for some beliefs 'and pr^ices'and 
oonsequehtly 'imfotmation concerning them is collected from 
maibaS and maibis.'the ' pridsts'an'd priestesses of the tradi- 
tidnal relindn 

The ihejiis is divided into nine chapters. The introduo- 
toty cha^e'r dehls' with" the evolution 'of ancient Meetei 
society and examines the diderent[ theories of the origin of 
the Meeteis. ' Chapttt II describes the nature and function 
of the varioub deities' Qai), rejects the^naturalisiic interpreta- 
tioh of the Meetei pahthehn and" exhibits the monotheistic 
teddePey m the udimt faith. The Meetei thinkers were 
not 4iiihiiodAil of the philosoplucal problems of the origiif 
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aqd devdopmcnt of the world Chapter III deals with the 
theory of ‘ creation of the world as described m different 
|>aya8. In chapter IV an attempt u made to reconstruct the 
image of man as revealed in‘ the religion of the Meeteis 
Chapter V brings oi)t the ^gpificahce of different traditional 
festivals of the Meeteis an^ special atti^ti'on is paid tp the 
Lai Haraoba which ‘ has (Produced one of the ipost beautiful 
tehooh of religious dhnclog in the world Capter VI des- 
cribes the vanous rites associated witli the indigenous faith 
end indicates the moral and religious beliefs of the people 
Chapter VU turns to the ethws of the Meeteis and oanunes 
iheu^ belief in the divine law m the preservation of order in 
nature as well as in moral life of man. In chapter VllI an 
attempt is made to show the transition from the traditional 
faith to Vaisnavism In this connection parallels are drawn at 
so many points between Hinduism and the Meetei Religion. 
The condusKia puts m a nutshell the results of the discussion. 

1 uodertaolt.tbe study under the able guidance of Dr. 
P K. Chahravarty, Reader ip Philosoi^y. Gauhati University 
and without hts guidance it would not have been possible 
to complete tbe work within the stipulated tune. I also 
place on record my gratitude to Sbri O- Qhogesbar Singh 
and Shri M. Narendra Singh for their suggestions and help 
in. ay study of archaic Meetei lauguage. I am indebted to 
Sbri Yumnamcha Tarophajao and Maibi Amusana Devi who 
^ve encouraged me m all respects- Further 1 would fail in 
piy duty if, I do not express my latitude to lopal associa* 
tfQaS;and institutions whose publications on difierent aspects 
of tbe Meetei life, culture and philosophy have been used m 
ppursc of the work Ip this connection 1 must mention Man- 
p^baMurup^ Universal Literary, Association and Cultural 
^te^ration Conference etf. 1 am also grateful to Shri 
J^baten^Das who y'as very land to type , the fheus within a 
very shprt time even in the face of hiaotUsr urgent pre-occu- 
ptttiiJltiB 

L. B hMfey chMidrK SiiiKlI 

OdLlEASr \ktPMAK> 



FOREWORD 

Dr Bhagavan Das, the eminent Savant of India was 
inclined to agree with Cramb in this statement that “India 
IS religion'* Manipur, to my mind, is no exception to this 
and about the contributions of the different parts of India 
Bhagavan Das had these things to say . “Bengal has given 
us the Chaitanya movement as also the later Tantras Assam 
has similarly given us the pure Vaisnavism of Sankaradeva 
and, in earlier times, the magico-religious cults of the Tan- 
trikas” (The cultural Heritage of India Vol IV Introduction). 
My own findings in the exploration of the earlier phase of 
Manipun Culture confirm increasingly the fact that Manipur 
IS a land of the Tantras in its higher and lower forms, having 
possible links with Tibet and Bhutan and even parts of sou- 
thern China. It had an earlier form of Saiva religion, 
followed by the worship of Mother Goddess (called Leimarel 
in Manipun) and Naga cult As a matter of fact, the eastern 
India, associated with Kaul tradition of Matsyendra-nath 
and Golakhnath, belongs to the Tantnc belt (An expression 
of Dr S.B. Das Gupta) and contributed the Agama tradition 
known as Mum vati cult, as against the Rishi cult of the 
vedic Aryans. Hinduism is supposed to have come, in the 
opinion of Dr S K. Chatterji as early as 500 A D , if not 
earlier, to Manipur, one of the gateways to China and other 
parts of Central Asia in the pre-historic period The Mongo- 
loid or the Kirata component of Manipun culture is quite 
obvious in the earlier phase of its culture This view finds 
support also in the findings of Dr B.K Kakati when he 
says, “Saivism in some gross form with wine and flesh was 
the prevailing religion of the aborigmal Kiratas” ( The 
Mother Goddes Karaakhya, P 17 ) Manipur was noted for 
sorcery and other practices of lower Tantricism. It was also 
a centre (Tantnc Pitha) of pilgrimage 

Historically speaking, Vaishnavite Bhakti started ente- 
ring Manipur since the 1 5th Century A.D. and pervaded the 
land from the 18th Century onwards, resulting in a cultural 



renaissance in the leign of Rajarshi Bhagyachandra (1763- 
1 798) ID. the form of Raslecla and Sankirtana This repre- 
sents the period of synthesis of the old and the new faiths, 
harmonisation of diverse trends in the culture, which 
continues to this day Vaishnavism came to stay to fulfill 
and to be reborn in the artistic soil of the land We now 
have a rich literary heritage of Purano-Tantric phase of 
Indian culture, wherein some of the local deities like Atiya 
Guru Shidaba. Sanamahi, Pakhangba and Leimarel stand 
out clearly with Vedic-Tantric connotations Significance is 
superimposed on the original names of the deities, m the 
context of the prevailing Hindu tradition, more particularly, 
the Purano-Tantric tradition 

In this book. Dr Bhagyachandra adopts an alternative 
approach to the exploration of ancient Manipuri culture. 
He struggles, intensely and with considerable competence, 
to project the religion and philosophy of the ancient 
Manipuris (or Meeteis) from the Manipuri point of view, 
as if *‘the ancient Meiteis” developed a full-fledged religious 
philosophy His pains-taking research into the vanous as- 
pects of Manipuri religion and philosophy (divided into 9 
chapters) is based on this assumption He refuses to accept 
the proposition that interactions between the old faith and 
the Hindu faith took place in the pre-histonc or proto histo- 
ric period of the civilization of this land It also appears 
that the type of the research undertaken by the Manipuri 
scholars like Pandit Raja Atorobapu Sharma from the vedic 
point of view is a little farfetched and suffers from too much 
of an Aryan hypothesis He is also not prepared to accept 
the anthropological approach of British Officers, stating that 
the ancient Manipuri religion was only animistic and nothing 
else. Dr. Bhagyachandra is proud of the fact that the 
ancient Meiteis had a high sense of religion which passed 
into philosophy, as reflected in many old manuscripts (called 
Puyas), relating to the cosmology and theology of the old 
beliefs His remarkable indepth studies of the ntes and 



festivals of the Manipuns is indeed illuminating One must 
be fascinated by his pains-taking labour m discovering the 
significance of the life-style of the old Meiteis His iden- 
tification of Sanamahi and Pakhangba with the transcen- 
dental and dynamic aspect of the Brahman, much, in tune 
with the vedantic philosophy creates an impression of high 
Scholarship While agreeing that there is much in common 
between the Meiteis and the surrounding hill tribes in the 
matter of their cultural expression, he is shy of approxima- 
ting the old faith to the tribal way of life The ethical and 
even the philosophical dimension of the ancient Manipun 
faith IS evidently beyond the grasp of the aboriginals nor 
he IS prepared to accept the Hindu supsrimposition as 
Hinduism came to his mind, very much later to Manipur, by 
only about 15th Century A D 

I am fascinated by his discovery of the old faith of the 
Meiteis, as expressed in the various manuscripts and existing 
life style of the people, having considerable affinities with the 
Hindu, more particularly with the Purano-Tantric faith and 
practice The only difference is that he considers all these 
as interesting parallels or coincidental references having no- 
thing to do with the basic structure of the old Meitei reli- 
gion and philosophy which is self-sufficient and which is also 
universal in outlook He takes pride, with sufficient justifi- 
cation, in the wisdom of the ancient Meiteis and accepts also 
the later Vaiihnavic synthesis of the old and the new faiths 
He is proud of Rasleela and also of the old Lai-Haraoba 

The beauty of this book lies in its examination of the 
various altenative stand points and interpretations provided 
by the British and local Scholars and refutation of these 
views with skill and competence Here he deserves sympathy 
and praise. The charm lies in his scholarly interpretations 
and a struggle for objective assessment and splendid marshal- 
ling of the various data m order to support his conclusion. 
Perhaps the process of search is more important than the 
conclusion. It is the sincere and authentic journey that 



matterB. 1 have not the least doubt that a careful perusal of 
this scholarly work would be quite a rewarding experience to 
the scholars and laymen alike It is also possible that no 
scholar has said the last word on this issue and that the 
learned author might undertake further adventure lo this 
uacharted sea 


E. Nilakanta Singh 



A Word from tlie Author 

I fee] It to be my bounden duty to express my deep sense 
of gratitude to the authority of the Gauhati Universiiy who 
have kindly accorded permission to publish my doctoral the- 
sis I still owe my reverence and gratitude to Dr D K Cha- 
kravarty of the Department of Philosophy, Gauhati Univer- 
sity, under whose able guidance and supervioon, I have 
earned out my research and investigation into the vast com- 
plicated hidden mass of native concepts of religion and 
philosophy In the present work I have made a maiden 
approach to present the native view of God, World and Man 
in a systematic manner from the native’s own point of view, 
a kind not ever attempted by any scholar, local or outside 
I am also grateful to Shri E Nilakanta Smgh, a learned 
scholar, who inspite of his deep feeling of an increasing con- 
firmation about Manipur as a land of Tantras, being intensely 
based on Purano-Tantne culture of the hindus, has kindly 
written a foreword to the present work Despite the diffe- 
rence in the approach, he is fascinated by the discovery of 
the old faith of the Meiteis in this work as expressed in 
various manuscripts and existing life style of the people- 
He has given his opinion that a careful perusal of this work 
would be quite a rewarding experience to the scholars and 
the laymen alike in the field of religion and philosophy' of 
the Meeteis/Meiteis constituted by the seven primary units, 
called yeks/salais. 

Shn E Nilakanta Singh’s own stand of Purano-Tantne 
feature of the native culture appears to be quite in keeping 
With the general trend of Indian scholars v ho are habituated 
in looking upon the non-aryan mongolqids cf north east 
India from a vedic aryan elevation- He might have drawn 
this conclusion in view of the native tradmonal beliefs and 
practices in the appeasement and control of the world of evils 
with which the common people are very much associated. 
This is common in every human culture Mankind in the 
world belonging to different great religions ( Hinduism, 
Chnstenity, Islamism, etc ) used to give cultural expression 
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connected with their lower strata of life and soaety which 
appeared to be contrary to the high ideals cherished in their 
great culture In fact a community’s culture has a composite 
character of both higher and lower aspects In the case of 
this community also, besides the lower aspects, it has the 
brighter side giving expression to the higher intellectual and 
spiritual values of life and the society They have their own 
conception of the universe, man and God They take the 
whole universe with all its contents, the things and beings, 
even including mankind to be manifestation of the One and 
only One supreme God, the Tengbanba Mapu, the Nong in 
His divine eternal expression as supremely vast infinite 
expanse filled wilth intense darkness. The whole mass of 
ancient creation deities and other deities of populace, called 
the Umang Lais (that include ancestral, tutelar, domestic 
and public deities even the supreme human personalities of 
the later ages who have been deified by virtue of their 
supreme divine nature efficiency and dispositions) are taken 
to be manifestations and shifting forms of the One God — the 
one supreme ultimate principle of existence. The One He 
manifested into the Many and in and through the Many, the 
One realises Himself The supreme unity is realised in the 
diversity The one uniform expression of their different 
puyas, the sacred texts, is that the whole universe is but 
a divinely ordered scheme for His self realisation through 
the universe which is His manifestation Shri Nilakanta 
Singh, despite his deep scholarship, however, disowns this 
rich intellectual and spiritual treasure of his forefathers. 
This may perhaps be due to his hindu oriented thinking in 
lower tantric order. His mchnation towards hindu purano* 
tantric cult is but misleading and arbitary 

Indeed this community had been long under sufferance 
Binpe the beginning of the 18th century due to the terrible 
process of forcible hinduisation decreed by their monach 
Pamheiba through the instigation of one Brahman priest 
Shantidas Gosai from Sylbet By a royal decree the books 
and records m the native scripts were banned- The king 



forcibly collected all the puyas and ancestral records, and 
burnt them at Kangla (this fateful event is still reckonned as 
as Puya Meithaba— the burning of the puyas) Maichous 
who were in possession of the ancient texts went to remote 
areas of the hills and the valley to keep their treasure 
concealed. Bengali script was introduced in place of the 
native one Anybody who resisted the great onslaught 
of forcible hinduisation was severely punished As T.C. 
Hodson rightly remarked, ‘Religious dissent was treated 
with the same ruthless severity as was meted out to political 
opponents and wholesale banishments and execution drove 
the people into acceptance of the tenets of hinduism'. Horri- 
ble pollutions and changes bad been intruduced in the life 
and society of these people through manipuldtions, orienta- 
tions and super-impositions The original yek/salai syetem 
which is the basic foundation of the social stiucture of this 
community hai been manipulated into bindu gotra system, 
each yek being identified with a particular hindu gotra. 
Hindu calendar was introduced side by side with native 
Thapalon (system of counting months) There was demoli- 
tion of temples of native deities, and attempts were made to 
replace the native deities by hindu gods and goddesses. By 
a royal decree bones of the dead forefathers were exhumed 
and the whole collection was thrown into the Ningtbi river 
of the present Burma- The traditional burial system of dis- 
posing the dead was disallowed and cremation was made 
the customary method Many traditional native ritualistic 
performances and religious events have been reoriented in 
hindu style and manner The names of kings right from 
Nongtalai down to Charairongba, Pamheiba’s father have 
been sanskriti^ed The name of the country aad that of the 
people got changed into Manipun, and Manipuris respec- 
tively Their native way of life even including deitmg 
habit had been reoriented into hindu style and manner. 
Nothing of native past could get free expression in original 
order. These repressive measures kept this community 
under sufiEerance since the forcible conversion. The 
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manipulations, reorientations and super impositions in the 
life of this cotnmunity are but attempts to extinguish the in- 
ner vitality of the community’s life and establish a firm hindu 
orientation Such a tune became little low and compromo - 
sing when both the king and people fell victim of the inva- 
ding 3urmese forces, and have to fight against a common 
enemy Thus in the time of King Chingthang Khomba 
( Bhagyachandra ) there had emerged an atomosphere of 
an emotional compromise between the king who was advo- 
cating hindu-vaishnavism and the people who were resisting 
the onslaught of hmduisation. As a consequence hindu 
vaishnavism of the order of Bhagyachandra could somehow 
thrive in the native soil, side by side with the inherent native 
beliefs and practices, m a restricted degree. In their outward 
life people began to give the best expression as hindus while 
they retain in the inner core of their life and society the inhe- 
rent native beliefs and practices of their forefathers The 
same person has a dual spiritual impression one of hindu 
vaisnavism and the other of inherent native faith The Ras- 
Lla of hindu-vaisnavism has got an artistic foundation of 
the native culture while in the native religious festival of 
Lai-haraoba there came to pass unholy infiltrations of hindu 
hymns like, Han Ho Narayan, Rama Krishna Narayan 
Afterwards, even this emotional compromise became so un- 
holy that It has given birth to all the identity problems of 
this community regarding script, name of the community and 
the name of the land and the bonafide character of the 
ancient texts etc. Thus Neither hindu- vaisnavism could get 
the entire hold of the community’s spritual being nor the 
inherent native faith in their blood could find a free expre- 
ssion. Now as the free wind of secularism blows consequent 
upon the merger of this land into the Indian union m 1949, 

3 strong wave of revivalism of the traditional faith in its full 
fledged charactor comes. As a member of this community 
1 have the humble wishes for the revivalist wind to get the 
right demension in the perspective of religious unity of all 
mankind in the world. 
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To day in the midat of the confusing and confounding 
ahanacter of the identity problems of this community, the 
comparatively clear issue is their yek/salai institution. At 
least this is undisputed that this community has a structural 
social foundation of seven primary constituent units called 
yeks/salais viz , Mangang, Luwang, Khuman, Angom, Moi- 
rang. Kha nganba and Sarang-leisangthem. An individual 
belonging to any one of the units is a bonafide member of 
this community. But here also the problem arises as to 
whether the name of this community of the seven yeks/salais 
should be Meetei/Meitei or Manipnn In fact the use of 
the word Manipun being the name of this community had 
been only after the forcible conversion and before that it was 
Meetei/Meitei. The Royal Chronicle Cheitharol Kumbaba 
clearly bears evidence to this fact It writes that upto the 
time of Charairongba, father of Pamheiba (Garibniwaz) all 
the kings right from Nongtalai were adderessed not as Raja 
but as Meidingu/Meitingu or Meeteingu which means the 
Lord or Master of the Meeteis/Meiteis As the actual use 
u official capaaty bad been replaced by the word Manipun, 
the problem further arises as to what might have been the 
correct one between the two terms, Meetei and Meitei as the 
name of this community. This issue now becomes so tight 
and tensed that even in the same family there is division 
— someone supporting Meetei and still others advocating 
Meitei with suflScient logic of their own which can hardly 
be denied 

I 

Notwithstanding the difference in sp Iling and pronun- 
aation, the two words Mee and Mei have the same signifif 
cance and meaning as mankind Mee represents mankind 
who had been created by God in His own image, called 
Ml in the native language. Mei, again means the Tail 
or Terminal end, called Mamei m the native language, of 
Cod’s creation. Mei also means Fire in this language, 
which is but the symbol of God, the author pf creation,^ 
from whom mankind had descended The' suffix Tei of both 
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t}ie terms Mee and Mei la derived from Attii (laeadioB ’Other), 
or from Tai or Taioaba (meaning cpnfiedtifijt on joinhigA<^r 
from Teitharakp^ (meaning desoent). iTUsntg.ifitOconB(defa- 
tion the whole meaning of the words Mice' and Mei alchigwith 
their snflix Tei, they have the same implication as "itieaning 
mankind who is other than God who- creates him and'fhe 
lower creatvres who are devoid tof spirttuality (intelligence 
and aelf consciousness), a special prerogative of man. It mhy 
also mean mankind who descended from God, the author bf 
creation, to serve as the connecting mean between Ood and 
His creation. According to the native view God fulfils His 
supreme purpose of realising Himself in Hm own cr^fion (the 
manifestations) through Man wjth whom ha« been endowed 
the ip'ritual qualitiea of intelligeaoe and Bel^oonsciousness. 
Thus the two terms Meetei and Meicei, despite their appa- 
rent difiecence, have the same inner significance. Rather, it 
may be so a 1 o that one term might have been cortuifted from 
the other through long suspension of official use as replaced 
by the word Manipuri As this has been my firm ob^rva- 
tion that these two terms Meetei and Meitei have the same 
significance and use to mean Mankind with the solid founda- 
tion of seven primary constituent units, called yek/salais, 1 
do not hesitate to use either term as the name of this com- 
munity. To me every Meetei is a Meitei, every Meitei is a 
Meetei. 

These were the sufierence of the people of this commu- 
nity since ihe day whrn Hinduism bas set its foot in this 
land forcibly through the iron protection of the kings. For 
the determired courage and will of my community in jHVir 
serving the Inherent native wa> of life, beliefs and practices 
in the composite culture and national p.yche of the commu* 
nity, I humbly express my deep since of humility. 

As 1 have said earlier, this present giorlf n d piotMUring 
venture aiming at a sysiematic projectlon,of Jdie native^rhdi^ 
tional religion and philoSQpl^, particularly frdn) the Mt^vd 
angle 1 admit, quite naturally,, thia.n^fc, wauUjuC'# 
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many details I seek an earnest apology for that To improv; 
and set the venture in a right perspective is a task for all of 
us in this eommunity 

I still owe a number of thanks and gratefulness to many 
friends and elders of this community and the different local 
organisations whose inspirations, suggestions and contribu- 
tions have enabled me to get through the hardships of 
making out this thesis 

To the readers I have a special apology for the many 
ommisMons and commissions in this book in sp-Hmg and 
punctuations due to poor proof reading ot the press and 
myself Some photo blocks in the original thesis are aUo 
not given here due to non-availability of the photo blocks 
in time These will be given in the next lmp^es^lon For 
the great service of my friend, T Ibohal, M Sc Senior Lec- 
turer (Selection Grade), Department of Chemistry, Imphal 
College, also the proprietor of the Paradise Press, with bis 
press staff, in printing this present work, 1 express my indeb- 
tedness 

With a deep sense of humility and gratitude to the 
divine ancestors and the great Maichou seers of this commu- 
nity who left this rich treasure for the future generation I 
humbly bow down my head to their feet and dedicate the 
work in their ever green memory 

I pray to the Supreme Almighty Father, the Tengpanba 
Mapu to grace the men of my community to see the rich 
spiritual and intellectual valun of this community in their 
right perspective, and contribute norks that would throw 
sufficient light in the per-'pective of the fundamental unity of 
all religions of mankind all over the world from the view- 
point of the Meeteis/Meitels which generally means mankind 
all over Malel (the world of ancient native conception) 


fmphal. 


Dr. L. Bhftgyacluindra Siogh 
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CHAPTER- 1 

INTRODUCTION 

The present Manipur, a state of India in its north* 
eastern corner, lies between latitude 23 SO CN) and 25 40(N), 
and longitude 93 10 (E) and 94 30 (E) It has a total area 
of about 8628 sq miles Of this a span of about 700 sq 
miles forms the broad valley which is surrounded on all 
bides by columns of lofty hills 

This small plain is the homeland of the Meeteis. They 
have seven primary constituent units called yeks or salais. 
They are Mangang, Luwang, Khuman, Angom, Moirang, 
Kha-Nganba and Sararig-Leisangthem There are also many 
immigrants in this valley. Both in the pre-histonc days and 
in the later ages people from outside come to this land for 
permanent settlement Earlier, immigrants excluding those 
who remain still as Loi population ^ m the remote areas ot 
the valley were integrated into the Mcetei community and 
assigned to one or other of the yeks Subsequent immigrants 
-mainly Brahmins^ were in general assimilation but were 
not assigned to anv yek They remain as prieats of Hindu 

1. Loi Population — The ancient Chakpa immigrants 
who did not mix up with ihe original population and who settled 
at the remote areas of the valley near the foot-hills, such as 
Sekmai, Fayeng, Koutruk, Khurkhul, Leimram, Andro, etc 
Constitute the Loi population To these Chakpas later are 
added those Meeteis who refused to accept Hinduism imposed 
on the people by King Pamhetba in the beginning of the 18th 

century A D The exiles of the state also, during the time of 
the kings, joined the Loi population. 

2 Mauipnrl Brahmins — A small group of the Brahmins 
came to this land in the middle of the 15th century A D during 
king Kyamba's time. Till the time of king Ckarairongba their 
number was small In the reign of Pamhetba and afterwards 
they came m large number (^Bamon Khunthoklon) , 
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religion in Manipur. The Muslim population consisted 
mostly of captives during the reign of King Kbagemba 
Afterwards some Muslims came to this land and settled here 
permanently Since the Musluns are mostly from Bengal 
they are called Pangals ( corrupted use of the word Bengal).^ 
Like the Brahmins, these Muslims also were not assigned to 
any Meetei yek, though they lived with the original popula* 
tion in the valley since the time they came to this land In 
the hills that surround the valley, there are different tribes * 
the leading ones being the Kabuis of the north-west and 
west , the Maos and Marams of the north , the Tangkhuls 
of the north-east and the east , the Murnngs of the south- 
east and the central hills, the Anan Nanfous, Taraos, 
Moyons, Monsangs and Lamkangs of the south and the 
south-east , the Thadous, Kukies and Paites of the south 

and the south west. Besides, there are other hill tribes such 
as Korns, Chothes. Koirengs, Obeerus, etc. 

These two groups of people, the Meeteis m the plain and 
the different tribes in the surrounding hills, had been living 
together in this small country as brothers since time imme- 
morial The very close relation between them is *a funda- 
mental point for study in tracing their origin 

The present state of Manipur has as its boundary, the 
state of Nagaland in the north, Cacbar district of Assam in 
the west, some portion of the present Mizoram in the south- 
west, while m the south and the east it has common frontier 
with Burma. The neighbours call this land differently, 
“The Burmese call it Kathe, the Assamese Mekle, while, 
according to Colonel McCulloch, the Bengali name for the 
State is Moglai” * 

1. Pangals The Meeteis called the Muslims Pangals 

as they came from Bengal Most of them were deserters of 
Mughal Army They came here as invaders in favour of 
prince Sanongba. brother of the then king Khagemba. But 
they Here defeated at the hands of the Meeteis As captives 
they settled ^re (Pangal-Khunthoklon) 

2 Hodson, TC, The Meitheis. p. 1 . and also Brown, 
R , Statistical Account of Manipur p. 2 
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The namrs of the landm tha early chaks^ , according 
to the puyas ( ancient written records ) and the traditional 
legends were Tilhkoktong Ahanba in Hayi Chak, Mira-Pong- 
thoklain in Haya Chak. Hanna Semba Konna Loiba m 
Khunuag Chak and Muwapali Mayai Sumtongpan in early 
Konna ( Langba) Chak* In the later ages of Konna (Langba) 
chak, it was popularly known as Kanglei-Pungmayol. Kang- 
kipak and Meltrapak. R Brown writes, “the name for the 
Manipur valley recognised amongst the Mam puns themBe- 
Ives IS Maithi Leipak, or the country of the Maithis ”■ In no 
known time at the land and its people these words Maithi 
and Maitfai leipak were found in use except in the writings o'* 
Atombapu Sharma * This might be corrupted expression 
of the words by Britishers who are not familiar wdh the 
native pronunciation. 

But without any reference to these earlier names, and 
also to the currently used word Mettei, the land has now 
come to be known as Manipur This change of nantC 

1 Early Chaks —The Meeteis believed in two great Time 
Orders: Hangkos and Chaks, the former ii the divine age 
which man can only imagine^ the latter Is the age of the hitman 
beings The Chaks are four in number , Hayi, Haya, Kkunung 
and Konna ( Langba ) Hayi, Haya and Khunung are early 
chaks 

2 Brown, R,, Statistical Account of Manipur, p. 4 

J Sharma, A , Meitei Kirtan, p 124 Here Shri Sharma 
refers to the words Mithi and Meithai. Mithi was a group of 
Kshmtrtyas who migrated to this land in the ancient days, 
according to Sharma. Meithai means the Mithts who came 
over to this land for permanent settlement and used to burn 
the dead instead of burying, and front this burning of the 
dead which the Meeteis call in their language Meithaba, 
the word Meithai eemes, according to Sharma. 
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IS but an obvious repudiation of its ancient tradition This is 
clear from the writings of Hodson and Brown R. Brown 
writes, "the name Manipur is thus accounted for by the 
Manipuns, who quote the Mahabharut in confirmation of 
its accuracy they say - the name is from mam. a Jewel , 
this jewel was formerly in possession of the rajas of the 
country ages ages ago The country was at one time named 
Mdheiidrdpur or Mahendrapahar ( the name of a high hill 
situated but a short distance to the east of tlie capital), 
but on a raja, by name Babra Baha, coining into pos- 
session of the jewel, which tonnerly belonged to a Nag 
Raja or Serpent King, and the gadi, he changed the 
name to Manipur ’’ ^ Quite a similar passage is found 
in TC Hodson regarding the change of the name ot 
the land and its people-*, fheac British writers however, take 
these views to be resting on very slender foundation Their 
impression was that these ideas grew only wnen the people 
became Hindus at the beginning of the 18th century A D 
Till the end of the 17th century in the Royal Obronicle 
Cheitharol Kumbaba the word ‘Alanipur’ was never used ■* 
To trace the origin of a group of people living in a 
secluded place of the vi'orid for centuries is really a difficult 
task The main sources available for the puipose are the 
ancient traditional legends, cultural life and social belief'', 
the puyas or the written accounts handed down to posterity 
by the forefathers of these people Besides, the present 
Manipuns (who now call themselves Hindus) and the Mani- 
puri Brahmins (the priests of the Hindu religion as followed 
in Manipur) also have their accounts of Indo-Aryan descent. 
Whatever may be the basis of their accounts, it is worth- 
while to have a careful look into these accounts to ascertain 
the origin of these people in this land- Further ( though 
Hinduism has kept them apart ) the close relation between 
the people in the plain and those in the hills surrounding 

1 Brown, It , Statistical Account of Manipur, p 2 

2 Hodson T C. The Meitheis, p 7 

3. cf. Khelchandra Cheitharol Kumbaba. 
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tItoViitliBy, cannot be igDond in a unceTe attempt to trace 
thek origin The Brituhera* accounts regarding this land 
and Its people though written at a time when Hinduism was 
at its zenith in this land, are highly illumining and provide 
us with gems of valuable information. 

Thus three views can be observed broadly in this regard : 
(a) the view of the Brahmins, (b) the views and surmises of 
the British writers on the issue and (c) the view as held by 
the people themselves following their forefather’s tradition, 
culture and social beliefs 

The people of this land known as the Meeteis wen 
converted into Hinduism late in the beginning of the 18th 
century A D. during the reign ot King Pambeiba. As T.C. 
Hodson writes, ’ To the royal will of Pamheiba, the monarch 
in whose teign of the fortunes of the state reached their 
zenith. Hinduism owes its present position as the official 
religion of the state. At first the decrees of the king received 
but little obedience and the opposition to the change centered 
mainly round numerous members of the royal family who 
were supporied, not unnaturally by the Maibas, the priestt 
of the older religion. Religious dissent was treated with the 
same ruthless seventy as was meted out to political oppo- 
nents, and wholesale banishments and execution drove the 
people mto acceptance of ihe tenets of Hinduism.”^ This 
clearly shows that Hinduism was forced on the people of this 
land by their king After this forcible conversion, in due 
course, the Brahmins, the priests of the new religion, started 
enunciating the theory of Indo- Aryan Descent as they got full 
and bmd aupport of their tollowers, the Manipuri Hindus, 
under the royal patronage. Thus the land was given new 
name, Manipur. In support of thor theory they used to 
refer to the Mahabharata, the great Hindu Epic. Their 
mam plea was that Anuna. the great Pandava hero, married 
Clutraagada, tin princess of hfanipm' while in his sojo u r n m 


1, Hodson, TC, The Metthelt, p. 95 
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this land as part of hw pilgnmage towards the east near the 
sea-shore ^ There Arcana left a^son named Babru Bahan by 
Ghitrangada. The Manipuns are none but the descendants 
of Arjuna, the Aryan hero, and hence they are Aryans, they 
claim. But. here also, simply from a man’s coming to this 
land and leaving behind a son, the conclusion, that all the 
^people in this land' should be taken to be Aryans, is unwar- 
tanted In his book ‘The Meitheis’ Hodson writes, “By the 
end of the Dapar Jug and the beginning of the Kali Jug 
(year 3435), Enoog Haoba Chanoo, the wife of Babroobahan 
gave birth to a son called Pakhangba. He use to assume 
Che form of, gods by day. and by the night he used to be 
Oman”' He further says that arouqd the personage of 
Pakhangba legends have grown up which declare him to have 
had the power of changing his shape into that of a snake, 
fnd hia death, which alone proved his being a human being 
ivgs due to the acadental infliction of a wound by his son. 
who saw bis father in the house at night and killed him un- 
wittingly with a spear. Hodson reports other versions of the 
origin of Ningthouja of royal clan. From one of the versions 
he takes the following genealogy “The Brahma Deva (the 
creating God of the Universe) had sprung opt from the naval 
lotus of Narayan ( the protecting God of the Universe ). 
Maricbi Muni ( a Hindu sage ) was born from the limbs of 
Brahma deva Manchi’s son Surja (sun) , Surja’s son. Sha- 
borna Muni ; Sbaborna’s son Indoo Mum , Indu Mum’s 
won Chitraketu , Chitraketu’s son Chitradhaja Cbitradhaja’s 
ton Chitrabija , Cbitrabtja’s son Chitra Sacba , Chitra 
Sarba’s son Chitra Rat , Chitra Rat’s son Chitra Vanoo, 
Chitra Vanoo had no son. only a daughter named ChiCra- 
'ngada ;-£hitrangada’s son Babrubahan , Babrubahan^ son 
■Sooprabahu , Sooprabahu’s sou Pakhangba (Jobista). The 
Jobista br Pakhangba was the first iruling king of Manipur.”^ 
'but here he observes' that such tales ace obviously tainted 
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by the influence of Hinduism, and the appearace of non- 
Hindu names seems to mark the beginning of native legend ^ 
R Brown while referring to the denial by (he Manipuri elite 
of their origin from the hill tribes surrounding the valley, 
quoted the view of the Manipuri Hindus thus, *‘They state 
that they always belonged to the valley and have always been 
a separate race, and Hindus. They account for their origin 
thus, and quote the Mahabbaruta in support of their state- 
ment When the five brothers (Pandabas) were expelled by 
Raja Durjyodhan from Hastina (Delhi), they in their wander- 
ings, came to this part of the country, and one of them, the 
second brother, Bhima, mamed Hirambi at Kachar , and 
had a son named Gututh Kutcha, whose descendants called 
Bhimaputras, are still living m Kachar. The third brother, 
Aijuna entered Manipur, and subsequeniy mamed Chitra- 
ngada, daughter of the Raja of the country, and had a son 
named Babra Bahaa, who came in possession of the gadi. 
Since the accession of Babra Bahaa, they assert they have 
been Hindus They also state that as the appearances of the 
Bhimputras now living in the Kachar distnct are alike to 
theirs, they have no hesitation m drawing the conclusion that 
they are descended from the ‘‘Pandabs, ”• 

Among modern writers Shri Atombapu Sharma, with 
his voluminous publications, advocates a new theoiy of the 
Indo-Aryan origin of the Meeteis According to him the 
Meeteis are none but the mithis who migrated to this land 
at a time when Hinduism even was not in its present form 
The Mithis* he said, were Kshatnyas ( Vedic Aryans ) who 

1, Ibi d 

2 Brown, R Statistical Account of Manipur^ p, 57 

3. The Mithis, as Atompapu Sharma mentioned in his 
Afeitei Kirtan, are a group of Kshatnyas, who are descendants 
of the person who c ame out from the dead body of king Nimi 
who died due to a curse guen ky sage Vas'tista This person's 
name was Mithil, the man who came from dead body and his 
descendants were known as Mithis. Meitei Kirtan, pp. 122-124. 
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used to go With their Purohits in search of a place in the east 
for their permanent settlement. In their onward journey to- 
wards the east they found Sadnira ( Kartoya ) river which 
they could not cross They settled there for some time and 
the place was then called Mithila ( the land of the Mithis^ 
Afterwards they started their move towards the east crossing 
the Sadnira river When their leader asked the God of Fire 
as to what would be the place for their settlement, he was 
told that It should be Praihin Bhawan. The Mithis thus 
moved towards the east to reach Prachin Bhawan, which 
IS but, Yumphal ( Imphal the capital of this land ) Arter 
travelling for a pretty long time towards the east facing 
number of hardships, they entered Yumphal through Nga- 
prum Chingjeng On their way to Yumphal they settled 
for sometime at Koutruk. During their stay at Koutruk they 
made the Chakpas look after the Fire they brought all along 
their long journey for their sacred worship and use (This 
Fire IS still today preserved by the chakpas at Andro, 
Sharma clAim<, as Poireitongi Khunthokmei ^ Then as the 
MithiS peimanently settled in this land the land came to be 
known as M'thilpat, the land of the Mithis From this 
Mithilpat came Mecthei leipak and then Meitei Leipak. This 
is the lAdo- Aryan Account as given by Shri Atombapu 
Sharma. The migration of the Mithis to this land occurred 
in the eighth century B C Sbn Sharma supports bis theory 
by refemng to Cheitharol Kumbaba ( Royal Chronicle ). 
Nongtalai Pakhangba, the first king in the histone age, was 
requested by his wife Laisna to enable her to assume the 
form of fOd by day and human being by night. Pakhangba 
told her that she could not do so as she was one who migra- 
ted with Poireiton What Sharma intends to point out here, 
is that, though there had been the ongiual population, tbere 

1 Poireiiongi Khunthvkmei means the fire associated 
with Poireiton at the time of migration. Shri Sharma’s view is 
different from the traditional view as revealed in Poireiton 
Khunthok. 

2 Sharma, A , Meitei Kirtan P, 157 
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'Was migration of people from oatside tn the ancient dayi. 
The original people looked at the migrated people fitOt 
differeDtly. In support of his theory he further refers to the 
death ritual of the Mithis, the migrated people, who used to 
burn the dead instead of burying This burning ritual of 
the dead, he points out, is purely of Indo-Aryan origin 
brought to this land by the Aryan immigrants. In Meetei- 
lon, the word ‘burning* means Meithaba ( MeisFire, 
Thaba=Burn1 From this Meithaba of the dead there came 
the word 'Meithai’ which ultimately became the word Meitei, 
which is the name of the people of this land As the people 
have come to be known as the Meiteis, their land also 
came to be known as Meitei Leipak. 

In support of his theory Shri Sharma further draws a 
number ot parallels between Meetei and Vedic culture. He 
goes even to the extent of claiming that the Vedas began 
in Manipiir. From his writings it is evident that he seeks to 
give an IndO'Aryan colouring to every place, event and 
cultural tradition of this land Some of the glaring instances 
for this are given below : 

Shn Sharma says that the religion of the early Manipuris 
was Krisna Yiyur Veda They followed Gabamayan Yagya. 
This is evident from iheir traditional belief in the immortal 
Guru (Guru Sidaba). Guru assuming the form of dead 
bull, floated down the great river of the land to test the 
intelligence of his sons Of his sons (he youngest one could 
recognise the dead bull to be the Guru Guru blessed him 
for his intelligence and gave the title Pakhangba. The dead 
bull was then divided into seven parts, as instructed by the 
Guru, and distributed among seven groups of people. This 
became the origin of the seven yeks or salais of the Meetei 
Khunai. This division into seven yeks is just a counterpart 
of the Gotra system of the Vedic Ary an. ‘ Another instance 
IS that of Pratnouks of the Rg. Veda He says that this 
Pratnouks, is Prachin Bhawan which is but Yumphal, the 


1. Ibid., p. 137 
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first dwielliDg place of the Meeties^. Still another reference 
n t* the Supreme Deity Saoamahi of the Meeteis. Accor- 
ding to him Sanamahi is but Syon Mahya iGaruda) of the 
Vedas and Puranas of the Vedic Aryans* 

Besides, Shn SbajHM gives an Indo-Aryan colonring to 
the important places, events and personalites of the Meeteis, 
Even the kings are given Sanskrit names. Some of the ins- 
tances aie given below : 


Mectef name 


Sanskrit name 

Kongba Maru 

= 

Gaybi Ganga 

Nnngjeng Pukhri 

=■ 

Bindu Sarobar 

Laitang Lairam 

= 

Bhardwas Tirtha 

FumleB 

= 

Poulamma Tirtba 

Sekmai Turel 

= 

Soubhadra Tirtba 

Karang Chingtak 

= 

Karam Dham 

Moirang Turel 

=: 

Agasta Tirtha 

Hiyangthang Chmg 

= 

Sthirachal gin 

Nongroaichmg 

3= 

Udayacbal gin 

Ciungoi Turel 

= 

Baruni Nadi 

Mongbahanba Uaang 


Bakdanda ban 

Koubru Ching 

s 

Koumar Prabat 

Iril Nadi 

s 

Ira Nadi 

Turel Achouba 

= 

Bijaya Nadi 

Loktak 


Lakshibin 

Karang Chmg 

= 

Karang gin 

Moirang 

= 

Mabirangapur 

Lamangdong 


Bishenpur 

Nongpok Ningthou 

ss 

Indra 

Marjing 

— 

Kuber 

Wangbren 

= 

Yama 


1. Ibid, p 109. Pratnouks = Pratna ( Praehin )+ OKs 

(Bhawan)=Prachin Bhawan , Yumphalsu Yum ( Bhawdn 
or OKs )+Ahanba (Pratna or praehin)^ the first dwelling 
place of the human beings. 

2 Ibid, p. 111. 
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Mcetel name Susktlt imdic 

IChonfaba s Barua 

Irani Ningthou “ Agni 

Thangjing = Asinikumar 

Chingkhei Ningthou = Mahadeva 

Loyarakpa = Bayu deva 

Taoroinai Pakhaogba = Nagraj Ananta 
Heibokching = Bhangnesorr giri. 

In his book Pakhangba, Sbri Sharnia gives Sanskrit 
names to a!l kings from Nongtalai Pakhangba downwards. 
But this IS in fact contray to what has been written m the 
Royal chronicle, Cheitharol Kumbaba. Only from king 
Pamheiba m whose reign there had been the forcible con- 
version of the Meeteis into Hinduism, the Meetei kings 
had been given Hindu names. Before that there were no 
kings having Sanskrit names'. No Sanskrit names of the 
land are publicly known anywhere still today. 

This Indo-Aryan Account as given by Sharma has been 
assessed by Dr Saroj Nalini Parratt thus, "the most remar- 
kable claim for Aryan (Vedic) origin for the Meeteis may be 
found in the voluminous writings of Atombapu Sharma 
While one may admire this Writer’s deep knowledge of 
Sanskrit, his attempt to draw parallels, at so many points 
between the Meeteis and Vedic culture (even to the extent of 
claiming that the Vedas began in Manipur) is too much like 
special pleading to be convincing At any rate the account 
of Sharma has got its own shortcomings. His is a purely 
Hindu oriented account to the utter ignorance of ancient 
tradition, culture and the puyas of the people of this land. 

1. Cheitharol Kumbaba, p. 60. RK. Sanakal also followed 
Sharma in ascribing Sanskrit manes to the places, gods, 
kings and events of this land. As there is no public notice 
of such thingSf they remain in the books of these writers 
only. See his 'SatJaV. 

2. Parratt, S.N., The Religion of Manipur, p. 2, 
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Knfe only $Ein Pharma, other Maaipuris like Yutnjao Siogb 
and Ibangohal Siugh dso wrote as if the Meeteis had an 
lodo-Aryan origin, following the tradition of the Brahmins.* 

British writcn particularly, Hodson, Brown, Pemberton 
and McCulloch did not accept the Indo-Aryan Theory of 
the origin of the people m this land. They used to make 
iheir own observation on the issue, giving due regard to the 
age old tradition, culture, way of life, physical structure 
and the food habits etc of the people in this land. The 
social background of the peopk (even though it has been 
transformed to a great extent by the new religion, i e.. Hin- 
duism) stands as a refutation of fche theory of Indo-Aryan 
descent of the Meeteis. 

T C Hodson began With the report of the genealogy of 
Kingthouja (ruling) clan as given by the Manipuri Brahmins. 
Then immediately he staked that such tales were obviously 
tainted by the influence of Hinduism, and the appearance of 
non-Hindu names seemed to mark the beginning of the 
native legend.^ To him the claim of the Manipuns for a 
Hindu Descent is quite untenable, and rests upon a very 
slender foundation In view of the composite character of 
the languages spoken by the different tribes, their common 
appearance and structure, tradition and culture Hodson was 
m favour of regarding the Manipuns to be descendants of 
the surrounding hill tribes. He observed, “Tradition brings 
the Moirang tribe from the SouA, the direction of the 
Kookies. the Koomul from the East, the direction of the 
Murrmgs, and the Meithei and Looang from the North- 
West, the direction of the Koupooees The languages of the 
Murnngs, Kookies, and Koupooees are all very similar, and 
as the Koomul, etc,, the offshoots of these tribes were, as be- 
fore said, at different periods the dominant tribes in the 

I Cf Singh, Yutt^ao, An Early History of Manipur , and 
Singh, Ibungohal, Introduction to Mampur. 

2. Hudson, T C., The Meitheis, P 5. 
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Valleyt it might he expected that the present language of 
the people united imder the name of Meithei, would have a 
very apparent likeness to these languages, and such is the 
case All these tribes have also traditions amongst themselves 
that the Munniporees are offshoots from them. These tradi- 
tions then, and the composite nature of the language, appear 
to me to afford more reason for supposing the Munniporees 
to be descended from the surrounding hill tribes than from 
a Tartar Colony from China 

T.C. Hodson’a stimulating reflection about the descent 
of the plain people from the surrounding hills runs thus ; 

“This careful opinion drew the consent of Dr. Brown> 
who adorned It with some interesting speculations. Should 
It be a correct view that the valley of Munnipore was at no 
very distant period almost covered entirely by water, the 
origin of the Munnipories from the surrounding hiU tribes is 
the proper and only conclusion to bs arrived at. I think it 
probable that when only a small part of the valley skirting 
the hills was capable of cultivation, the hillmen bordering 
It used to descend and cultivate the little land there then was, 
returning (o iheir homes in the hills after reaping their- 
harvests as, however, land increased, some few of them 
settled permanently in the plain, gradually increasing m 
numbers. The various tribes thus settling in different parts 
of the valley would in time come into contact, and after a 
struggle for supremacy, amalgamate. That this is what 
actually did take place la borne out by the traditions of 
Munnipore.”' Hodson is however unhappy as this hypoihesis 
IB not readily acceptable to the Manipuns who have been 
swayed by the new religion (Hinduism) and who want to 
maintain themselves as a separate race without any connec- 
uon with the tribes in the surronnding hills. He further 
strengthens his stand by refemng to the legends of their 


/. Ibid, p6 2 lbidfP.7 
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ancestors and various customs of the hill tribes observed by 
the Meeteis. The ceremony denominated Phambankaba or 
ascending the throne, is performed in Naga dress, both by 
the king and the queen, and the Yim Chou, or ‘great house', 
the original residence of the Meetei Chief, is, though he does 
not now reside in it, still kept up, and is made in the Naga 
fashion. A more striking reference is also given to the 
Kangla or Coronation Hall which shows that the front beams 
of the roof have crossed and carved eads This is distinctly 
reminiscent of the houses of Khullakpas of Naga villages 
Thus Hodson, rejecting the Hindu Descent view, reached 
his own conclusion that the people in the plain, the Meeteis 
( Manipuris ) are the descendanis of the surrounding hill 
tribes. ^ 

Captain Pemberton another British writer closely ob- 
served the Non — Aryan Mongoloid features of the Meeteis 
and repudiated the claim of the Manipuris for a Hindu 
Descent. For him, the Manipuris are descendants from a 
Tartar Colony of China’’. Instances are, however, there 
for the Mongoloid easterners coming down to this valley 
In the prehistoric days also some of Sawang Nonfurels' 
men ( five sons of Yaochik from China ) migrated to this 
land and settled at Susa Kameng These were the people 
called Chakpas. They came when the Angoms were reigning 
m this land. These immigrants did not mix up with the 
people of this land and remained as Chakpa Lois. Later 
many easterners came and settled in this land joining the 
native population as Nongpok-Haram Yumnaks In 698 

A D. Samiung, brother of Sukanfa, king of the Pongs, 
came to this land and stayed for ten years at Apong Ingkhol 
(to the east of the old palace, Kangla). Then he went 
back to his country following the Ini nver upstream towards 
the north east.” In the year 1250 A.D. the Chinese invaded 

1. Ibid., p. 6 2. Ibid. 

3. Khelchandra, Cheitharol Kumbaba^ p, 5 
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this land. The Tartar emperor, conquered China and Kublai 
Khan, brother of the Tartar emperor, invaded Manipur. 
But Meetei King Puranthaba and his men, with advantage 
on the western bank of the Ningthi river, were waiting for 
the invading army. The Meeteis defeated the invading 
Chinese and Tartar army singnally. The captives were 
settled at Susa Kameng with those early chakpas. Some 
of the survivors went back to their country.' In support 
of this Sir James Johnstone also wrote, “about the year 
1250 AD. a large Chinese force invaded the country, and 
was signally defeated ; all who were not killed being 
made prisoners. These taught the Mam puns silk culture, 
and a number of them were settled at Susa Kameng in 
the valley, where they have still descendants.* Again in 
1470 A D Cboufa Kekhomfa, King of Pong and the Meetei 
King Kyamba Jointly invaded Kabo Kyang (now part of 
Burma).* There were interactions of the Meeteis with the 
Chinese, Tartars and the Pongs from the earhest days. But 
from these instanoes, it would not be proper, as Pemberton 
thought, to assume that the people in this land were des- 
cendants from a Tartar colony from China. Many of them 
in course of time joined the original population known as 
Meeteis taking their yek with the brand Nongpok-Haram 
(Immigrants who came from the east, but who became 
the Meeteis) 

R Brown, another British writer, found the origin of 
the Meeteis to be obscure. Their written records, he observed,! 
had been mostly composed since they became Hindus, 
and there*^ore, were not worthy of much credit. He wntes, 
‘from the most credible traditions die valley appears 
originally to have been occupied by several tribes, the 
principal of which were named Khumul, Luang, Mouang, 
and Meithei, all of whom came from different directions. 

I Singh, R.K Sanahal, Satjal, p. 58 
2. Johnstone, J , Manipur and Naga Hills, p 89 
3 Khelchandra, Ckeitharol Kumbaba, p.9 
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For a time the Khumul appears to have been die most 
powerful, and after its declension the Moiraog tribe. But 
by degKes the Meitheis subdued the whole, and the na™ 
Meithei has become appUcable to all. ^ He was also told 
about the Indo-Aiyan origin of the people in this land, But 
like other British writers, he also had a very poor impression 
about it. His conclusion is simply that the origin is obscure. 

Sir James Johnstone gave a very interesting account of 
the Manipuris as being a fine stalwart race descended from 
an IndO'Chinese stock, with some admixture of Aryan blood, 
derived from the successive waves of Aiyan invaders that 
passed through the valley in pre- historic days. Manipuris 
have stable and industrious qualities which the Burmese 
and Shans do not possess The raoe has been constantly fed 
by additions from the vanoui hill tribes surrounding the 
valley ' His view seems to be a consolidation of many other 
views. That in the Meetei Population there are Nongpok 
Haram Yumnaks (Easterners mainly from Pong, Burma and 
China) and also Nongchup Haram Yumnaks ( westerners 
mainly from the Indo Aryan stock) is a fact The known 
record Cheitbarol Kumbaba and other traditional legends bear 
evidence to it The view that the hill tribes from the surroua- 
ding hills constantly fed the plain population cannot be 
Ignored in as much as many outstanding personalities of the 
Meeteis are found to be having bill origin The only diffe- 
rence which Johnstone has on the issue of the origin of the 
Meeteis from the tradinon si account is his silence over the 
native population who had been living in this land since the 
time when no immigrants had come over here Thus it is 
particularly this aspect of the native people that he did not 
properly look into. Otherwise his view has many eleiLeots 
of truth 


/. Brown, R , Statistical Account of Manipur, p 57 
2 Johnstone, Sir James, Manipur and Naga Hills, p. 97 
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A still interesting account is that of Brian Hdugton 
Hodgson who expressed that ‘*ia the ‘Moitai’of Manipur ire 
have the combined appeUationa of the Siainese Tai and the 
Kocbin Chinese Moy. In otho* words, the Manipunaa tribe, 
called Cossiahs by the Bengalese, belongs to the Moi section 
of the great tribe eaUed Tai by themselves and Shanvel Syan 
by the Burmese, the sectional name being also foreign and 
equivalent to the native.**^ As has been stated earlier, the 
people of this land had close relation with the Shan King- 
dom of pong But this does not necessarily mean that the 
people of this land are but descendants from the shaas- 

We have seen different accounts of the people in this 
land from the Maoipuri Brahmins, as well as the British 
writers The Indo-Aryan Account as given by the Manipuri 
Brahmins simply speaks about the western immigrants, 
particularly of the Vedic Aryans in the early days and the 
Brahmins in the last five centuries. The Bnttsh accounts, no 
doubt, gave hints to the solution of the problem, but not the 
solution Itself since they could not get into the details of 
these people. This was the period of Hindu zenith in this 
land A careful look into the ancient tradition and culture, 
the traditional legends and sayings, the valued Meetei puyas 
(left by the great Maichous) would certainly throw suffi- 
cieut light on the origin of the Meeteis 

As a distinct mark of the relation between the Meeteis 
in the plain and the Tangkbuls in the ooftb-eastem hills there 
IS the Phumbankaba (ascending the throne) ceremony of the 
Meetei kings This practice was followed right from the 
time of Nongtalai pakfaangba, the first ruler of this land m 
the histone age till the last king According to legends 
Nongtalai is belived to have come down to the valley fol- 
lowing the course of the Ini river which has its source in 
the north easteru hills where the Tangkhnls habitate. Pre- 
sumably to remember tbeir close relation with the Tangkbuls, 


/. Journal of the Asiatic Society of Bengal, Vol. XXII {1853), 
pp. 14—15. 
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tbe Meetei kings might have used Tangkhul eoBfumes at 
the tune of coronasiou* So ck>ie is the relstioa that still 
today a native blmikct called Leicoom is a cii8t<»iary pre- 
sentation by the bride’s parents in every Meetei marriage 
ceremony. Leiroom is a real Tangkiil cloth pattern Ano- 
ther glaring instance is that of Lai-Haraoba festival in which 
the divine partner Nongpok Ningthou and Panthoibi should 
be represented in the form of a Tangkhul youth and a girl 
isomebody should assume the roles of Tangkhul youth 
and girl). Further, ‘Tangkhul Saram Pakhangba’, is an 
uiterancc frequently used m the Lai Haraoba. Shn Nareodra 
Singh, with lefercDce to the Lai Khunda and Meihourol 
Yirabi puyas, says that Poirei Ningthon Hanba Nganba 
Khaifaba Thonga Themfaba ( the foremost chief of the 
Mganbas ) had by his wife Khamen Lokpam chanu two 
sons, Tangkhul and Khaba. This speaks of the close 
blood relation between the Tangkhuls and the Meetcis. Still 
today in a remote Tangkhul village, there was preserved a 
flag bearing the symbol of the coiling snake (Meetei Royal 
Symbol). This also signifies the deep relation between the 
two groups of people. ^ The closeness of the relation is 
not less with the Kabuis of the west Lamleksang, brother 
ot Nungou Yimthabgba, the anceator of the Sarang-Ler- 
sangthem, had gone to the hills and settled there per- 
manently. His descendants became the Kabuis in the south 
western hills * Cultural tntegratioa of the Mceten and the 
Kabuis has been facilitated the great contribution of 
the kabui Maibas ( persons who know tbe secrets of taming 
wild evil spirits ) In the ancient days Kabul Tomba, a 
divine personality, tamed tbe uncontrollable demonical 
python in the Loktak lake to save the widow and son of 
bis friend. Tbe life of Khambo, the romantic hero of 
Moirang Kangleilon, was saved by Kabul Salang Maiba. 

/. CMitg Amastmg Tamgi Man, The Manipur Cultural In- 
tegration Conference, p, IS 
2. Ibid , pp. 42-^3 




Introdoctk)!! 


19 


The Kabul Keioiba legend still plays its role in both the 
Meetei and Kabul society. It is even claimed that Apomana 
Maichou, the top Maichou in the tune of king Khangemba, 
because of his name having a Kabui bearing, was a Kabul. 
With the Anals, the Moyons, the Monsangs and the Tarfqe< 
of the south and the south-east, the ancestral goddess 
Sangku Leima (consort of the most freightful and revered 
Tutelar deity, Wangbren. of the south) is believed tradi- 
tionally to be an Anal lady.* The Mumngs have a 
close relation with the Kbumals, a strong and powerful 
group of the Meeteis Sembi Munaba, a Khuinal chief, 
when dcAroned by his rivals, went to the nearby sou- 
thern bills He was sheltered by the Mumngs and ulti- 
irately he and his descendants became Murrings * Even 
the Khongjais who are taken to be hill immigrants, then 
traditions and culture having a high amount of similarities 
with the plain tradition and culture, are belived to have 
been here in the beginning but they had gone to other 
places in the ancient times Later, they came back to this 
land as immigrants having scattered habitations Their birth 
ritual, marriage and other ceremonies have great resem- 
blance to those of the plain people * Among the hill tribes 
Chothe — Wainem people used to burn the dead. Thus the 
other hill tribes, like Kom. Chothe, Koireng, etc. also 
have very much similar tradstions and customs with the 
Mceteis. 

The above are few instances of the hill and Plain relation. 
The deeper we go into the traditions and customs of both 
the hiUs and plain, the closer will be the relation between 
the two. 

As to bow the present hill tribes m different directions 
had settled in the lodfc past, Shri Bhogeshore Singh and 
R.K. Sanahal Singh referred to Nongpok Ningthou and 
Panthoibi legend. When the flood water in the valley bad 
been drained away by Nongpok through a hole in the sou 


/, Ibtd^ p. 6S 2. Hud , p. 44 3. Ibid , p. 69 
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them hills, and the vahey beoame fit for habitation, Koogpok 
called upon afi divine and human bcih^, vrUb were once in 
ihe said vallejr, td rcsinnc their habitation, ^bcn aO so came 
up, Nongpok was made king of the land. He nominated eight 
divine perBonalities to be Tutdar deities. All ^mgs, human 
and divine foBowed the Tutelar deity of ^tbeu' choice in the 
eight different liirectioiis. They went shouting the slogan Hou 
JJou. It IS from tins Hou Hou that these people, when settled 

r 

permanently in the bills of different directions, became 
known as Haos in tlic later days ^ Still to-day, the Tutelar 
t)eitie8 and the heroes who went with the deities, are worshi- 
pped with ^eat reverence According to this account the 
hillmen of today are none but the descendants of those 
dedicated ancestors who volunteered for tntelar duties. The 
Tutelar Deities and the associate groups ^ of people who 
became hillmen in difi'etent directions are shown below :* 
Dhrecthm Tutelar DdQes Their associates 

1. North Marching Maos and Marams 

2. North-East Chingkbei Ningthou Tangkhuls 

3. East Nongpok Ningtbou TsDgkbuls & 

Mumngs 

4< South East Irum Ningtbou Murrlngs & Taraos 

5. South Wangbren Anals, Nanfous, 

Moyon & Monsangs 

6. South West Thangjiag Koirengs 

7. West Loiyarakpa Cheroos 

8 North West Koubru Kabois 

Later when Nongtalai Pakhangba became king of this , 
land, the descendants of those great ancestors who went with ' 
their Tutelar Deities were asked to come down and settle lo 
the plam hke their other brothers. BiU they expressed their 
happiness to be in the hills for tutelar duties The following 
traditional song bears evidence for th|y * . i ,, 

i. Hou Hou signifies the expression of acuptmce. 

2 Singh, O. Bhoge^re, Hingthourol Setreng, pp. 32^33 
and also Singh^ R K Sanahal, Satjaly pp, 149, ISO 

3 Sifigh, R.K. SMaha^ Satjah p, 37 
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*‘Meetn Poirei Leiifiayol 
Sana Pungifiaydl 
Chiogna Koitia Panaaba 
Lama Koma Pan Ngakpa.” 

The Mag meant The land of the Meeteis is the heart of the 
Earth, Kangla ( the first dried place)— the 
golden mount It is fortified by hills on 
all sides The gods are on the surrounding 
hills protecting it. 

But the text of the song had been changed later at the 
time of Nongtalai Pakhangba as below ; 

Meetei Poirei Leimayol 
Kangln Sana Pungmayol 
Chingna Koina Pansaba 
Haona Koma Pan Ngakpa. 

There is a change in the last hne which bnngs Hao in 
place of Lai. Haona means the hiUmen who are believed 
to be the descendants of those brave ancestors who went to 
the hills with the tutelar deities shouting the slogan Hou 
Hou. The word Hao as used here has a respectable meaning. 
But in modern days, it carries a meaning indicating tnbals m 
the surrounding hills This development is due to the conver* 
sion of Meeteis to Hinduism that caused the separation of 
the hill and plain people soaally. 

What 18 most fundameotal in the close relation between 
the people in the surrounding hills and those in the plain is 
their religious and emotional unity found in their traditional 
behef in the One Supiddie Ultimate Father - the Ultimate 
Source and Background of all things and beings. This 
Supreme bemg has been called by various aaioes in their 
dialects It is called Hi^ipou Lagang ^the foremost anciestor) 
by the Kabuis, Arapio (the Ultimate Ancestor of the ahees- 
tote ) by the Loogmeis, Patiieag ( Real Ultimate Father ) by 
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the Khongjais, Kamio Vara Van (the ever peaceful Ultimate 
Father who created the Uatverse) by the TangkhuJs, Asha 
Pabaa (the Heavenly Father) by the Pakhans, Moyons, Mon- 
Gangs and Anals, Patheng (the Real Ultimate Father) by the 
Korns and Rems, and Poklen Pokpa Satlen Satpa-Tengbanba 
Mapu ( the Ultimate Ancestor of the Ancestors — The 
Supreme Lord of the Universe) by the Meeteis ^ Ancestor- 
worship presupposes some basis in family and social feeling, 
some sense of the unity and continuity of the tribes 

Still another social character prevalent in both the hills 
and the plain is that each tribe is divided into seven units. 
This bears important significance and suggests the close rela^ 
tion ^between the hills and the plain. Instances of certain 
tribes and their constituent units are shown below : 

Name of the trihe Constitnent nnits 


1. The Meeteis 


2. The Tangkhuls 


3. The Murnngs 

4. The Kabuis 

5. The Kouengs 


Mangang, Luwang, Khuman, Angom, 
Moirang, Kha-Nganba and Sarang- 
Leisangthem 

Duidang. Sadang, Khapudang, Kha- 
dang, Choudang Slthudang and King- 
dang , Saifu, Saichal, Rangla, Rakhou, 
Seilom, Mariam and Khailon. 

Dolla, Raja, Dingthoi, Thoitak, Cho« 
ngdur, Sampu and Thanga 

Kamei, Gangmei, Longmei, Golmei 
Rengmei. Palmei and Phaomei. 

Yoite, Songthu, Leisen, Tumtm, Tente, 
Walba and Mikal. 


6. The Anals Mnnchal, Masnm, Pasen, Chaogtung, 

Runlal, Hrang and Yasa. 

7. The Chotbe and Yuhreng, Thao, Mann, Parpa, Rang- 

Koms sai. Makal and Rakkon. 


1. The Manipur Cultural Integration Conference, CAbtg 
Amasung Tamgi Man, pp. 70, 71, 
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Narite <kf the tribe Caaatitaeat mitv 

8. The Moyons A Rhuint Rongban, Chunin+Nungchini, 

Moiuanga Seso'^HuDgcha, Songsm + Khartu, 

Ngru+Langbam, Strthum-i-Tunp & 
AuDgjir+ Chari. 1 

Thus, though circumstances make them grow mto dif- 
ferent tribes and live quite apart from one another, speak- 
ing different dialects, they cannot be considered in isolation 
for they live as members in a harmonious integrated system. 
The Meeteis believe, as the puyas hke Leithak Leikhalon 
and Wakoklon reveal, that the human species had been 
created by the divine Ashiba or Sanamahi. The tradition 
of the Meeteis has it that they are the descendants of the 
seven sons of Iputhou Pakhangba. the Grand Ancestor, 
the son of Salailel Sidaba, the Lord of all beings, by 
Leimalel Sidabi, the Supreme divine mother. The seven 
sons of Pakhangba were the ancestors of the seven yeks/ 
salais of the Meeteis- The ancient names of the laad such 
as TtlU Koktong Ahanba and Mtre Pongthokhm etc. found 
in the ancient puyas of the Meeteis are all suggestive of 
the ancient habitation in this land. In Tilli Koktong 
Ahanba, TiUi means the species of mankind , Koktong 
means the mount ( Atongba ) where Til, the ancestor of 
mankind, was born , and Ahanba meani the foremost 
In Mira Pongthok Lam also. Mi, Ra or La, and Pong 
were expressions signifying mankind of the ancient time ; 
while Thoklam means the place where they used to come 
out for habitation. At any rate these traditional accounts 
made the Meeteis firmly convinced that they had a divine 
origin and had been living in this land right from the 
ancient days. But these living traditional beliefs of the 
Meeteis shall have to be assessed properly in the light 
of modern scleiittflo approaches of historical research and 
anthropology. In the absence of such an approach the origin 
of the Meeteis shall remain an obscurity. 


1. Chtng Tam Amatani^ p. 6 
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In ancMnt days there was migration of people from this 
land also. Legends tell us that Mayangs, Takhels, Moirangst 
Pashas. Khakis and Erangkaa are the descendants of sons 
cf king Kangba ^ The traditioaal way of ascertaining whether 
a group of people is native or migrated is to see if they have 
stones of migration in their accounts of habitation in this 
land. Different Puyas refer to a flood when the whole valley 
was under water According to the Puya, Koubru Chingoirol, 
flood water was drained by Khongdeva, son of Koubru, away 
through a hole in the southern hill at a place called Ching- 
nunghut. People who were engaged in the draining away of 
of water and in constructing streams and rivers in the valley 
were not regarded as immigrants. They were native people 
and started settling on dry mounts. The story of Reservation 
of dry mounts by different groups of original inhabitants is 
found in the Pung Kanba Puya ( Pung = Mount, Kanba = 
Reservation). As to the ancestors of these people, Krakhong 
Lamlen Puya says that Lainingthou, the Supreme Lord of 
the Universe, burst forth into two, just like the bursting 
forth of the germinating «eed. One was Cheng Nganba, the 
first male , the other was Cheng Nganbi, the first female. 
Leikoi was bom of them , Mihinglen Sidaba was bom of 
Leikoi , Angang of Mihinglen , Hunganglen of Angang , 
Tumanngba of Hunganglen ; Ngaite, Nate and Nouhinglmg 
were born of Tumanngba They were the seedhug of 
mankind. 

Thore is no doubt that immigrants came to this land 
both in the pre histone and in historic days, but they joined 
the native population of the land as Nongpok Haram (^st- 
emers) and Nongchup Haraoi (Westerners) people and merged 
themselves like rivulets flowing down into the mam river. 
There ate cultural connections between the Meeteis and the 
tnbes in the hills. But the origins of the MMteis are obscure 
m the absence of clear data. The Meetei language belongs 

1. iMwang N.A., Kangjbaloa, pp. 8—S 
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to the general Tibeto-Burman group, but Grierson doubts 
about the adequacy of Kuki-Chin to deliaeate the sub group 
to which this language belongs.^ The culture of the Meeteis 
IS remarkaly different from (hat of any of the tribes in 
and around Manipur. They exhibit a marvellous power of 
assimilation of diverse features of different tribal cultures 
while preserving things of artistic and spiritual value in their 
own culture. 


Chapter — II 

GODS 

Religion ia one of the deepest and most engrossing 
forms of human activity. It seeks to present a view of the 
world which satisfies the apiritual and emotional needs of 
man Anthropologists are of the opinion that religion, m the 
sense of a belief in spirits or higher powers of some kind, 
is a universal phenomenon.^ There is no race devoid of re- 
ligion. but there are differences in the degree in which re- 
ligious ideas are developed among diverse races The 
Meetei puyas reveal to us a stage of polytheistic religion, 
but a native bent towards unification was steadily fostered 
by reflection. All gods gradually dissoved into various 
manifestations of the one Supreme God. A religious growth 
of many centuries cannot admit of easy classification A 
great many gods were named and adored But beneath 
the crowding of gods and goddesses there was a ten- 
dency at systematization, a craving for the One Ultimate 

1. Grierson, G.A., Linguistic Survey of India, Vol. 3., lll^p 30 

2. Tylor, E.B., Primitive Culture^ Vol /. p. 417 f 
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Principle of Existence. What appears to be polytheistic an- 
thropomorphism IS found to be a step towards a spiritual 
monotheism. This ultimate principle was tbeistically con- 
ceived, and was known by various names . Tengbanba 
Mapu (the Supreme Lord of the Universe), Yaibirel Sidaba 
(Immortal Self), Ipuroi Sidaba (Immortal Ultimate Ances- 
tor), so on The One mamfested into the many. The 
Supreme unity is realised in the diversity. 

In Leithak Leikhalon Puya it is emphatically asserted 
that Tengbanba Mapu is everywhere , He emin'aces all as a 
boundless envelop. He alone remains when all the created 
heavens and earths, and all the deities disappear While all 
things and beings are subject to decadence, death and disa- 
ppearance, He is free from all these He is transcendent of 
the world, but nevertheless He is immanent m all his mani- 
festations. He 18 the principle of life and is seated witbin 
each being He is represented by the supreme syllable 'Hum’ 
or ‘Hung*. The emanation of different deicies from the 
Supreme Lord is the beginning of the creation 

Atingkok Maro Sidaba and Amamba are taken to be 
representing the One in the world of manifestations The 
former is the Infinite Expanse which embraces all within him 
The latter is the Supreme Infinite Darkness which pervades 
the former. Atingkok and Amamba are taken always toge- 
ther being the starting point for all manifestations. The 
honour and glory given to the One, the Supreme Lord of the 
Universe, are given to Atingkok and Amamba In Leithak 
Leikhalon, Atingkok and Amamba are addressed as primal 
and eternal that could not be consumed by the devastating 
Fire of the chak-end (chak represents time). Time appears 
to be real in the world of manifestations When all disappea- 
red into the supreme One, there m no manifestation, no time, 
no space as all are within Him.* The puyas place Atingkok 
Maru Sidaba at the top of all ancestral genealogy, divine and 
human, of each yek of the Meeten. 


1, Leithak Leikhalon, p. 4 
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Amaoiba is addressed as Nong, the Laiaiagshing Heiyi, 
the Supreme Lord of the Uaiverse. It is from this Amamba 
that everything comes out and it is to this Amamba that 
everything returns The process of coming out and then 
returning to this Amamba is the universal process of life and 
death and rebirth of all things and beings, divine and human, 
which the Meetei Puyas call Tanna-Yai ^ Amamba is des- 
cribed as the very ground of all things and beings, divine 
and human He is the most ancient and the different deities 
are his emanations He is seated within each being, contro- 
lling and regulating its life The moment he leaves the body 
of a being, the latter ceases to live ^ 

Viewed from the point of view of the world of manifes- 
tations, Atingkok Maru Sidaba and Amamba are eternal and 
supreme But from the standpoint of the Tengpanba Mapu, 
they are the most ancient manifestations of His infinite 
essence. Atingkok and Amamba cannot be taken apart from 
each other. The vast infinite expanse, formless and bound- 
less, IS the inexhaustible souice of all things and beings, and 
this haa been pervaded by the supreme infimte Darkness called 
Amamba. The saying of the Leithak Leikhalon Puya that 
when all have disappeared, including the gods, there remai- 
ned two primal deities, means that Atingkok and Amamba 
remained as the two expressions of the ultimate reality. 
There is the further saying of Leithak Leikhalon that ‘Ating- 
kok and Amamba are the primal and eternal deities with 
VI bom Tengbanba Mapu devised the creation anew’.* 

According to the Meetei puyas, the primal beings emanated 
out of the Supreme following the primal sound Hung 
issued forth from Him These are also revered as deities ot 
importance. They are, Leipak ( the earth ), Nongthou (the 
heaven), Fire, Water, Air, Sachik imoming star), Thaba 

1 Ptba A , EeyeklSaleu, pp 150. 55 

2 Ibid, pp. 174-75 

3. Leithak Leikhalon^ p.4 
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(Evening star). Thawanmichak Nongthon Sidaba (pole star), 
the sun, the moon, Khongchomnupi (great bear), Apakma 
(the stars and planets). Though they are addressed as gods, 
the puyas show them to be not of eternal order as they are 
subject to decadence and disappearance. ^ They are howevo' 
described as superior to those in the mortal scheme The 
Leithak Leikhalon Puya further says that these primal mani- 
festations were originally within the womb of Atingkok Maru 
Sidaba. 

Besides these primal manifestations, there are other deities 
of importance, like Atiya Sidaba ( Immortal Infinite Sky), 
Ashiba (the deity to whom was entrusted the task of creating 
the Universe), Konchin Tingthokpa (the deity who would 
ultimately descend into the human world to guide and lead 
mankind), Nongthang Leima ( the deity of lightning and 
enchantment) etc People ordinarily leave them aside as 
these deities are not so directly connected with their immediate 
problems. Only on some occasions they remember and 
worship them. 

In order to create the world of living beings, according 
to Wakoklon Hilel Thilel Salai Amailon Puya and Sakok 
Puya, Tengbanba Mapu manifested Himself as two deities , 
His right became Lainingtbou, and His left became Lairembi. 
Lamingthou is addressed as Salaliel Sidaba, and Lairembi as 
Leimalel Lcishi Leipunbi They are the supreme Pa and Pi 
(parents ) for the whole world Salailel and Leimalel had 
their male and female divine associates manifested from the 
Supreme They lived at the peak of Koubru Koubru is 
thus revered as the sacred place in a traditional song . 

Awang Koubru Asbuppa 
Laiyam Khunda Ahanba 

Sanalik Mapal Tbadnrgei 
Sanalik Mapal Thariba 
Nongtfarei Mawoo Lingdnngei 
Nongfhrci Mawoo Lingliba ■ 

1. Ibid 

2. Singh. O.B , Nmgthourel Seireng 
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( Koubru peak to the north is the highest place where 
gods made their foremost habitation, and created different 
orders of living beings Gods are the roots from which 
living beings bloom like flowers ) 

Salailel is referred to as the High God for the world 
of living beings. He is addressed as the Taipangpanba 
Mapu (Lord of the World of living beings). He is the 
Deity ruling over the world of his associate deities with 
his consort LeimaJel Sidabi When Salailel was musing over 
the means as to how the world of living beings would be made 
Tengpanba Mapu sent a divine message that he would be 
descending himself into Salailers place as a three-day-old 
child in an earthen pot, filled with water and preserved 
at a sacred place by Salailel and Leimalel, to help create 
the different living species of the world Salailel did as 
asked by ihe Lord and found the three-day.old child. 
Salailel adopted the divine child as his own. The child 
was named Konsen Tulei Henba, Phuhingsana Pibarel. 
When grown up Phuhingsana Pibarel made the different 
orders of living species Of all the created beings man 
was the last to come ^ There is the legend of Konsen 
Tuleibenba becoming Lainingthou Sanamahi, and Koncbin 
lukthaba, son of Salailel by Leimalel, wimung the title 
Pakhangba Sanamahi and Pakhangba contested to win 
the throne of Salailel by going round the universe seven 
times. While Sanamahi went round the W(»’ld physically, 
Pakhangba went round the throne seven times according to 
the secret about his father’s throne divulged by his mother, 
Leimalel Stdabi Konchin Tukthaba was given the title 
Pakhangba as he knew the secret of his father (Pakhangba 
— he who knows his father — meaning the ultimate source 
of his being . Tuleihenba came late after going round the 

2 This Konsen Tulet Henba of Wakokonl is khoyum Ashiba 
of Leithak Leikhalon PiQia. He is later known as Sana- 
mahi Laimngthou. 
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world and found himself deprived of the throne. His devas- 
tating resentment was appeased by SalaileJ end Leimalel 
ultimately making him realise that he himself is the author 
of the Universe. He was given the title of Sanamahi (the 
main essence of all living beings). He is the indwelling 
spirit of all bving beings. Still today Sanamahi is the presi- 
ding deity in the Khunai of the Meeteis. 

Regarding Salailel and Leimalel there is the traditional 
belief in their identification with Atiya Sidaba ( the sky 
above ) and Malem Leima ( Mother earth ) Atiya is Non- 
gthou— the heaven taken to be the supreme father, and 
Leimalel is the earth below*the Malem, the supreme Mother. 
In between Nongthou,-the sky up, the heaven, and Malem — 
the earth below, there are the three mighty forces (tarrungs^ 
of Fire, Air and Water. The whole universe is but a product 
of the mterplay of those primal elements according to a 
cosmic principle. Lainingthou Sanamahi (Khoyum Ashiba) 
who IS the mam agent for the divine creation is the cosmie 
energising principle that controls the three Tarrungs of Fire, 
Air and Water. Sanamahi is represented as bestowing energy 
and life on the world of living beings It is mainly for this 
reason that he is regarded as the supreme presiding deity in 
the later phase of Meetei Religion 

In Leithak Leikhalon Fuya many deities are shown to 
have been manifested from the Supreme God for the purpose 
of creation of the universe. The Meetei tradition refers to 
the dynamic role of seven divine girls called Lai Nurah 
Taret and the nine divine youths called Laipungthou Mapal. 
They are revered in the traditional Maibi Dance depicting 
the ancient creation at the beginning of the days' play in 
the Lai-haraoba festival This is still a living custom. Not 
onlv these, there are many other ancient deities who are 
mentioned in the puyas, but who are almost in oblivion as 
they are not directly associated with the activities of the 
human beings in their everyday life. In their place there are 
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other deities, tutelar, domestic, ancestral and also pubhc. 
Whatever may be the situation, the religion of the Meeteis 
carries with it a number of deities, high and low These even 
include human beings who attained the order of the deities 
by virtue of their superior disposition, efficienc}! and anti- 
quity But all these deities are taken to be manifestations of 
the Supreme God to serve His own purpose God realises 
Himseif in and through His own Manifestations. 

The Meeteis use the term 'Umanglai’ to denote deities 
of different categories. However there are various interpre- 
tations of the term ‘(Jmanglai' as expressed by different scho- 
lars. Hodson gives the meaning of the term Umanglai as 
deities of the Forest.^ KB Singh regards the term as in- 
dicating tree deities \ Shakespear also subscribed to the 
view of Hodson ” Dr Saroj Nalini Parratt says that Umang- 
lais were never regarded as limited to particular forest 
areas. While disagreeing with the iDterpretation of Umang- 
lai as forest deities or tree deities, she thinks that the term 
“Umauglai” is used generally to cover all categories of 
gods, although it has a narrower meaning when applied 
specifically to the first of these grougs. As she observes, 

“The Umanglai may be classified broadly into four 
groups — 

a) Ancestors or deities which were believed to have 
had a human existence at some point in the past. Examples 
of these are Pakhangba, Nongpok Ningtbou, Poireiton. 

b) Important lai associated with one particular yek. 

c) The domestic deities which are the possession of 
particular clan or family groups These are properly called 
yumjao lai. 


7 Hodson, The Meitheis, p. 96 

2 Singh, K B., Traces of Pre-Hinduism m Meetei Society, 

p 201 

3 Shakeyiear, The Religion of Manipur, p. 407 
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d) Tutelary deities, i e , guardian spirit connected with 
particular places or areas There are various places in 
Manipur which are regarded as sacred. These are often 
hills, which are associated with a particular deity. Exam- 
ples of this are Thangjing hill in Moirang, and Nong- 
maiching, which was formerly associated with Nongpok 
Ningthou and subsequently with $iva ” ^ 

Compared to others Panratt's view is more in conso- 
nance with the traditional approach Her only difficulty 
in the discussion of lais (deities) is her complete silence 
over the issue as to what significance the Umanglais have 
in the religious and philosophical life of the Meeteis. It 
seems that she has scattered the umanglais without any re- 
ference to a systematic unity 

The literal meaning of ‘umanglai’ la forest deities But 
as the tradition of the Meeteis reveals, it has a different 
significance Yumnaba Tacnphajao, a researcher m this 
field writes thus, “The One, the Supreme Lord of the Uni- 
verse, reveals Himself as Umanglais to show mankind His 
different traces in the deep dark wood of worldly mani- 
festations. The traces of the Lord of the Universe who 
IS within each being, when set outside in the world of 
manifestations, are called Umanglais ” * There are two 
kinds of Umanglais being worshipped by the people Some 
worship umanglai as Lainingthou ( the Supreme male deity ), 
while some others worship Umanglai as Lairembi ( the 
the Supreme female deny) This only shows that the world 
of living beings is the world of two, the Pa and Pi. The 
Supreme Lord of the universe with bis hairlock on the 
front IS the Supreme Pa, Lainingthou, and with its hau- 
lock at the back is the Supreme Pi, Lairembi. The one 
can be worshipped either as Lainingthou, or as Lairembi, 

1. Parrott, S.N , The Religion of Manipur, p 9 

2. Tarnphajao Y. Meetei Lai Haraobagi WangulolfP. 1 



according to the likes of the peo^. But that nlakes no di- 
fference as the worship refers to the Lord. The different 
places of the Uinaoglais do not make any difference in 
offering prayer and worship to the Supreme Lord. The 
different Umaoglais are the different traces of the same 
Lord 

Another writer, Shri H. Kullabidhu itt his article ‘Mera 
Mel Tongba' brings out the implication of Umanglai thus : 
“In course of the attempt to realise the true self ( the soul- 
the Thawai in Meetel language), it is found that it has 361 
/364 traces. These traces are worshipped as Umanglais 
The Umanglais are the mam centres for tracing the Supreme. 
They are the different aspects of the Lord’’ * He further says 
that the religion and philosophy of the Meeteis have self- 
realisation as the end of life. 

The Umanglais are thus deities which are but traces and 
manifestations of the Tengbanba Mapu Writers who take 
Umanglais as Forest deities following its literary meaning 
cannot satisfactorily explain the religious and philosophical 
significance of the Umanglais as impressed upon the Meeteis 
who are worshipping them since time immemorial In fact 
because of the traditional preservation of a grove, or forest 
area, or a place decorated with trees and plants as the abode 
of a particular deity outside the residential campus of the 
people, these Meetei deities have been termed as Uman- 
glais But from this it would not be proper to reduce the 
Lord of the Universe ( the Tengbanba Mapu ) to the lei el of 
a forest spirit. 

The number of Umanglais is said to be either 361 or 
365. They include tutelary, ancestral, domestic and yek 
deitie«. To the original Umanglais have been added human 
personalities of the later age who attained the order of the 
divine by virtue of their superior disposition, nature and 


I. Mei/eigi Haro Kummeigi Seminar, p. 33 




efficiency that placed them above khe sonnal hmnan beingv, 
Khagemba, Khuqjaoba, Khongnangthaba etc are humao 
personalities. But they ate now worshipped a» umanglais. 

Following the puyas and the traditions of the Meeteis, 
It 18 evident that certain gods have been associated with 


particular places. They are treated as guardians of parti- 
cular directions and areas ( Maikei Ngakpa Lais ). Lerthak 
Leikhalon speaks about the deities who took care of the 


places above the earth and below the heaven. The deities 
were Manchipa, Laisei, and Senkheiren. The book made 


reference to Leisatao for the west, Nongsatao for the south, 
Leikhomtao for the east and Nong khomtao for the north ^ 
Shri Khulem Chandrasekhore Singh gives the name of eight 
tutelar deities for the eight directions as below : ^ 


Name of the deities 

1. Nongpok Ningthou 
2 Nongchup Ariba 

3. Khana Chaoba 

4 . Sorarcn 

5. Koubru 

6. Wangbren 

7. Thangching 

8. Chingkhei Ningthou 

Another writer, R K 


Dbectloes 
Nongpok (EastI 
NoDgchi» (West) 

Makha (wuth) 

Awang (North) 

Liklam/Laiji (north-west) 
Meiram (South East) 
Santhong (South West) 
Nongpok/Laiji (North-East) 

Sanahal Singh, again gives his 


view that there were eight deities assigned for tutelar duties. 
Their names and directions are given below ^ 


Names of the deities 
1. Nongpok Ningthou 
2 Irum Ningthou 

3. Wangbren 

4. Tbangjing 

5. Khonfaba 

6. Loiyarakpa 

7. Marjing 

8. Chingkhei Ningthou 


Directions 
Nongpok (East) 

Meiram (South-East) 

Makha (South) 

Moirang Santhong (South-West) 
Nongchup (West) 

Koubru Laiji (North-West) 
Awang (North) 

Chingkhei (North-East) 


!• Singh, YB, Leithak Leikhalon, pp 23,36 

2. Singh, K C , Lai Haraoba Laison, p, 73 

3. Singh, KK., Satjal, p.31 
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With littk variance from the above views. Dr. Parratt 
writes, “There are four of these lai each associated with a 
liarucular geographical direcUon. Thangjing, whom we have 
seen to be speciaJJy associated with the Moiraogs. was the 
guardian of the south west. Mai^tag of the North-east, Waa- 
gbren (Waogpurel) of the south-east and Koubru of the 
north- West. The authors of the Census Report of 1961 (4) 
regard the function of the tutelary deities as to protect the 
land against sickness and death entering the state from 
without ' She also refers to the view of K., B Singh that 
there are three deities more They are Nongpok Ningthou 
of the East, Yangoi Ningthou of the West, and Chingkhei 
or Yaitu Ningthou of the North-east. K. B. siagh gives only 
seven tutelar deities making no mention of the south. The 
views of the above writers seem to be based on their different 
mfonnations But whatever their views are, the living 
tradition of the Meeteis still makes it clear that they worship 
Marjtng of the north, Cbmgkhri Ningthou of the north-east, 
Nongpok Ningthou of the east, Irum Ningthou of the south- 
east, Wangbren (Wangpurel) of the south, Thangjing of the 
south-west, Loiyarakpa of the west, and Koubru of the 

north-west In a Particular area of bis control and jurisdic- 
tion, the particular tutelary deity is worshippied with atten- 
tion, care and reverence Below we give a description of 
these deites 

According to Leithak Leikhalon Puya, Marjing ( origi- 
nally Maraching ) came out from the intestines of Atiya 
Sidaba drawn out to catch bold of the divine horse ( Sakoo) 
emanating from the foot of Asbiba. ^ Marjing is regarded 
as one of the five deities that enter into the human body 
and IS seated there as one of the souls ' Later this deity 
was found associated with the mam sport of the Meeteis 
called Sagcl Kangjei. As Parratt says, ‘‘his mam impor- 
tance in Meitei mythology is that he is credited with the 

1. Parratt, S N ^ The Religion of Manipur, p. 27 

2. Singh, Y B , Leithak LetkhaJon, p. 38 f 

3. Ibid, p.55 
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mvontion of polo, tfae aatiooal game."^ According to the 
trgditipnel belief of the Meetcis, Sago! Kangjei ( Polo ) was 
pla>ed onginally by gods, seven on each side Still today 
the Meeteis play this game on horse back with a stick called 
Kaogcbei (Kangjei), having seven players on each side They 
use a ball called Kangdrum made of bamboo root. It is 
believed traditionally that the first Sakol Kangjei was 
played by gods during Lai haraoba festival expressing njoi* 
cings at the rehabilitation of the people in the valley by the 
divine service of Nongpok Ningthou. 

As a tutelary deity Marjing is associated with the North. 
There is the abode of this deity at a village named Hemgang 
to the north of Imphal Annually offerings are made to 
this deity, in which the mam item is a Kangchei (Polo stick) 
and a ball (Kangdrum^ made of bamboo root. As recorded 
in Cheitharol Kumbaba, during the reign of king Khagemba 
there was a public worship of the deity at his abode and 
also at every watery place on the river side. The offerings 
made included wild boar, duck, cocks and hens, pigeons and 
other living things. This was in the year 1618 AD * 

Chingkei Ningthou is the tutelary deity of the north- 
east. Nothing IS said about this deity in the Royal Chronicle. 
Chingkbei, however, has got specific religious and philoso- 
phical significance in the life of Meetei Khunai (society) To 
get good health and long life, the Meeteis, in the early dawn 
of the day, worship the deity facing the North-east (Ching- 
khei). The deity Chingkhei represents the Supreme God to 
whom all prayer is offered The man who knows the secrets 
of this Chingkhei Phithup Ahum (the three-fold secrets of 
Chingkhei) is considered to be knowing the three-fold secret 
of the Supreme Lord represented by the complete course of 
a day (from one sun rise to the next sun rise). 


7. Parratt, S N., The religion of Manipur, p. 30 
2. Cheitharol Kumbaba, p 25 
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Though Nongpok Ningthou has a significant place for 
the whole of the Meetei community, he is regarded as a 
tutelary deity for the east. The Nongmaiching hill situated 
to the east of the Imphal valley is taken to be his abode. 
The water flowing down from this hill into a rwulet called 
Chingkoi IS taken to be pure and sacred just like the water 
of the Ganges for the Hindus. After the conversion of the 

Meeteis into Hinduism, they identified the Meetei deity 
Nongpok Ningthou with Siva. Every year on the 28th day 
of the month of Lamta the deity is worshipped. 

Nongpok Ningthou and his divine cpp^Xt Panthoibi 
dominated the whole social, cultural and religious hfe of 
the Meeteis. It is believed traditionally that Nongpok 
made the valley fit for hiunan habitation after the great 
flood. Still today the divine romantic legends of Nongpok 
and Panthoibi m their seven incarnatied generations satisfy 
the romantic emotions of the people. It is believed that 
Nongpok IS the Lord Sanamahi, the Supreme God of the 
Meeteis ^ The great socio-religious and cultural institution 
Laiharaoba makes the representation of Nongpok and Pan- 
thoibi an essential part of the.festival In a way Nongpok 
represents the Supreme being in his m^e form ub Laining- 
thou, while Panthoibi ropresients the Supreme female deity, 
Lairembi (Leimarel) As his abode is at Nongmaiching hill 
(Nongmai Leihou Ch ng) which is to the east of the valley, 
be is made the tutelary deity of the east However to worship 
Nougpjk and Panthoibi is to worship Lainingthou and 
Lairembi which are the two aspects of the one. 

Though there are many umanglais in the south-eastern 
direction of the valley, Irum Ningthou whose divine abode is 
near Kakching, a village near the foot of the south-sastern 
hills, IS the tutelary deity of the south-eastern direction 
(Meiram) This deity is worshippeed with great reverence by 
the people of that area In times of sickness and disaster the 

1. Luwang, K 4.r Ningthou Kangbarol, pp 8-9 
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deity is considered to be the sole guardian who would pro* 
tect the people from these calamities. There is, however, no 
specific record of this deity m the Qieitharol Kumbaba. 

The southern part of the valley was called Tharei Lamlei* 
This place is taken by the people to be the land of death, 
illness and disease. Wangbren (Waogpurel) is believed to be 
the dreadful duty of the south. While entering Wangbren’s 
abode for prayer and worship, people should not speak 
unclean words, should not spoil the trees and plants growing 
there. The women while entering the place should not use 
luxurious ornaments Members of the royal clan are not 
allowed to go to him, for it is considered to be an attempt to 
the throne In the inner abode except the maibas and maibis 
and the Hanjdba, the leader of the devotees, nobody is allowed 
to enter Even if they enter, they arc not allowed to speak 
In the abode of this deity, there are trees for each king. 
This IS calted Meetam U (the tree for that king). The growth, 
decay and falling of the tree indicated the well-being and ill 
fate of that king. There is the row of trees for the queens 
also. The traditional belief is that all the dead would go 
to the place of this deity and the virtues and vices in their 
past lives would be assessed by him. In the past people used 
to lay a long iron beam in the water of the river flowing at 
Sugnn which used to take all the waters of the valley This 
was considered to be the main gate on the border line be- 
tween the dead and the living There were many precious 
articles including gold and silver that lay scattered and 
uncared for as they were all things offered to the deity by 
people. Nobody could take them through fear of death 
Those who were sentenced to death or who were excommuni- 
cated from the society were sent to this place These people, 
if they could manage to survive, lived in this place under 
the shelter of this dreadful deity Wangbren is taken to 
be a deity of water, who can cause instantaneous death and 
who assesses the virtues and vices of one who is dead, a 

7. Sharma, A , Manipur Itihas, pp, 221-223 
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powerful tutelar deity reigning over the dreadful Tharej 
Lamlei (the low land of the south). There are many legends 
about this deity. A traditional legend says that in the 
assembly of gods at Koubru peak where Lainingthou, the 
Supreme Lord, was reigning, Wangbren was assigned for 
tutelar duties in the south, the Tharei Lamlei, a critical, 
dangerous place. Wangbren came to the south When he 
arrived at Tharei Lamlei another god, who had not been 
in the assembly at Koubru challenged Wangbren. They fought 
for several days, but none could defeat the other. They dis- 
closed their identities and became friends. They arrived at 
a decision that they together should perform the tutelar duty 
of the south. This deity is the Lokningthou of the south. Still 
today these two gods are in the same shrine In addition to 
these two, there is the Lord Sananiahi also There are other 
romantic legends of Wangbren. He used to have romantic 
relation with an Anal lady named Sangkaleima He took her 
for his wife and entered in his abode in the water hurting the 
relatives of the lady including her father and the brothers as 
they resisted. On the request of the lady Wangbren gave them 
life back with the word that they should not further claim 
Sangkuleima With the Mahous also, he has many 
legends. The Mahous, bill tnbe in the adjoining areas of 
Sugnu, did not recognise Wangbren who was then in human 
form. Wangbren bad a series of sportive competitions with 
the Mahou youths thereby showing his divine superiority 
over men. Still now there are stone boulders believed to have 
thrown by the Mahou youths and Wangbren in the Mahou 
village There are only two references to the worship of this 
deity in the Cheitharol Kumbaba. One was in the reign of 
Nara Singh in 1848 A D. in which the king offered a female 
servant to the deity, and the other m the reign of Churachand 
Siogh in 1903 A.D in which the king offered 1 bull and 1 
servant ^ 


1. Cheitharol Kumbaba, pp. 275, 535 




Shri Atombapu Sharma attempti to interpret Wangbren 
as an Aryan God ‘Varan' who baa his abode in the water, 
and who atanda for strict rule and jastice. He holds that the 
Aryan immigrants who came through the east had taken the 
prefix ‘wangV a Burmese word which means the Supreme 
Lord of the Universe According to him Wangbren is a com- 
bination of wang and varun.* But as has been explained 
above Wangbren ( Wangpurel ) is believed to be the native 
tutelar deity traditionally by the people of this land. This deity 
18 more associated with the king of Moirang than with the 
Kanglei king For the Meeteis Wangbren is the tutelar deity 
of the south who is but a manifestation of the Supreme God. 
In Wakoklon Hilel Thilel Salai Amailon Pukok puya Wang- 
bren known as Khana Chaopa Wangpulon is one of the seven 
Laipungthous manifested from the Supreme, Ipung Loinapa 
Apakpa * 

As one of the main constituent units of the Meetei 
community the Moirangs live in the area where Lord Thnng- 
jmg reigns supreme as a tutelary deity He is taken by some 
writers to be the tribal deny of the Moirangs. Moirang is to 
the south-west of the valley of Manipur The original abode 
of this deity is in the hills bearing the name of the deity. 
It IS situated to the west of Moirang The Moirang Nmgthou- 
rol Lambuba Puya edited in modern script by O. Bhogeshwar 
singh describes in detail the people of Moirang and their 
mam God Tangjing Koilel Lai. Here Thangjing is addressed 
as the God king from whom have descended the people of 
Moirang He is addressed as the creator and preserver of the 
people m Moirang Kanglei In Leithak Leikhalon Puya m Mee- 
iemlon ( the creation of mankind ) Thangching (Thangjing ) is 
refe red to sb ere cf the great deities who entered into the 
body of mankind as the souls of the huiran being * In fVa- 
kokloti Hilel Thllel Salai Awailol Pukok Puya he is addressed 

1. Shama, A , Manipur Itihas, p. 220 

2 Wakoklon, p 4 

3' Y.Bi Leithak Leikhahnp.55 
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as Thangching Koilal Lai Sitapa, one of the Laipuogihous 
who are different aspects of the Supreme Lord, Ipung Loi- 
napa Apakpa *■ In the famous Khamba Thoibi legend of 
Moirang Kangleilol, Thangjing is believed to be the supreme 
deity. In the said legend the uncontrollable bull caught by 
Khamba was offered to the deity This shows that the animal 
sacrifice to the deity was performed in the early days. About 
45 kilometres from Imphal, at a place called Moirang, there 
IS the temple of this Lord Thangjing From very early time 
the Laiharaoba festival is held at the preimses of this deity 
annually. 

The name of the western hill bordering the broad valley 
of Manipur is Loiching ( the hill of the Lois) Sekmai, Khur- 
khul, Koutruk, Phayeng, Leimram, Thongjao are all chakpa 
Lois They had their earliest settlements near the foot-hills 
of the western ranges which were called Loiching Chingsang. 
On the north there is the Koubru and on the south there is 
the Thangjing The place between is the area believed 
traditionally to be governed by Loiya Lakpa Though m 
this area there are many shrines of this deity, the main shrines 
are at Leimram and other Chakpa villages of the west. This 
deity is known more popularly as Loiya Lakpa Pangganba 
( Loiya Lakpa, the powerful) There is a legend behind this. 
In the battle between the gods and the evil sarois ( spirits ) 
Loiyarakpa showed great courage and destroyed the evil 
spirits. Tradition has it that the ram of the year is believed 
to be sponsored by a deity. It may be by Koubru, or by 
Wangbren, or by Thangjing, or by Kounu, or by Loiya 
Lakpa Thus this deity, like other deities of importance, is 
also one which determines the fortune of the people in a 
particular year. The Lai Hucaoba festival is held annually in 
the Laipung (courtyard) of this deity 

Koubru peak is the abode of Lainingthou Koubru 
The abode of the deity bears the name of the deity Similar 


J. WakokloTi, p 4 
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is the case for Thangjmg also. Thangjing has his original 
abode on the Thangjmg hill There is a confusion as to 
whether the deity Koubni at the Koubru peak is the Supreme 
Divine Pai Salailel Sidaba who lived on the Koubru peak 
with hiB other divine associates. According to the tradition of 
the Meeteis Koubru is considered to be the place of supreme 
eminence which is very much connected with the life a nd 
growth of the Meeteis. This Koubru is so much connected 
with the Meetei life that it has been taken as the very Lmfu 
(the uppermost soft portion of the brain) of the Meeteis 
wherefrom all went down towards the peripheral parts In 
the villages lying at the outskirt of the Koubru peak there 
are shrines or Khubhams ( places pre!>erved for the deity ) for 
the deity Koubru with his consort. 

The Lelthak Leikhalon Puya says that Koubru (called 
in the book Pongthanglen Kouparen ) is one the mam 
deities who entered into the body as one of the five souls 
of the human being.^ In Wakoklon Hilel Thilel Salai 
Pukok Puya also there is the reference to this deity as one 
of the Laipungthous manifested from the Supreme Ipung 
Loinapa Apakpa.* All these things clearly show that 
Koubru IS one of the most important deities of the Meeteis. 
It is the traditional belief of the Meeteis that on the 
Koubru peak there are many places believed to be the 
abodes of different deities. Still today there is the tradi- 
tion of pilgrimage on the mountain peak of Koubru during 
the five days after the celebration of Cheiraoba festival. 

As to the worship of this deity, Koubru, there are many 
references in Cbeitharal Kumbaba, the Royal Chronicle. 
In one place it is written, "All the deities including Koubru 
are worshipped at Kuchu beneath a sacred canopy by offer* 
ing 100 each of buffaloes, goats, sheeps, cattle, geese, pigs, 

/. Lelthak Lelkhalort, p. 55 
2. Wakoklol^p.A 
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fowls, pigeons, dogs, fruits and ginger. The worship was 
for long life.*'^ This took place m the reign of king 
Khagemba on the occasion of the inaugration of Kangla in 
the month of Lamta in 15S3 Saka era. Seeing the items 
of the offerings in which animals formed the major bulk 
of the sacrifices one can easily judge how little hold Hindu 
ideas had on the king at this time. The long life begged 
by the king in his prayer might be for the king himself 
and also for the whole people 

In another place the chronicle mentions, “On Sunday 
the first day of the month of Sajibu. 1 740 Saka era the 
deity Koubfu filed a gun The deity Koubru rejoiced in 
Lai-haraoba festival. All the courtiers and noblemen of the 
king witnessed the festival This firing of gun by 
Koubru IS a very usual reference Perhaps this meant 
thunderbolt. Another obscure reference is found. “On 
Tuesday the tenth day of the month of Wakehing, 176S 
Saka era there was the spreading of white cloth at Koubru 
peak *’ This white cloth is taken to be the seat of the 
deity It may be just an incident of snow fall at the 
Koubru peak in the winter or it may mean a canopy be- 
neath which offerings were made. 

Thus the tutelary deities ere worshipped by the people 
With great reverence. It is belived that they would save 
them from diseases, death and disasters. They are considered 
to be the controlling gods of particular geographical 
directions. 

If the tradition of the Meeteis is strictly followed, there 
are no deities which cannot be brought under the term 
Ancestral Deities The Meeteis used to believe the deities, 
high and. low, including the Sujireme Atmgkok. to be their 
ancestors This is clearly evidenced by the writings in the 
Yek ancestral genealogy as shown m puyas like Leithak 

y. Chettharol Kumbaba, p 27 
2 Cheitharol Kumbaba, p. 200 
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Leikhalon ^ Umanglais are also treated as ancestors Thang^ 
jing is considered to be the Ancestor of the Moirang yek. 
This IS evidenced from the address given to Thangjing as 
Ibudhou Thangjing Koilel Lai (which means the deity Thang- 
jing, the Great Grandpa) In the festivals. Lai Chaklon Katpa 
and Lai haraoba, the Maiba and Maibi attending the Lai 
( deity ) address the related worshippers as the grandsons 
and granddaughters of the deity It is particularly for this 
reason that the outstanding feature of the Meetei Religion 
18 taken to be ancestral worship Right from the direct 
parents the tracing starts till it reaches the only One Supreme 
Being, the One Supreme Ancestor from whom all have come 
out, the ancestor of ancestors 

But Dr S N Parratt holds that the ancestral deities 
are belived to have had a human existence at some point 
of time in the past, e g , Pakhangba, Nongpok-Ni ngbhou, 
Poireiton.* She thus limits ancestral deities to human per- 
sonalities alone This is however against the general spirt 
of the tradition of the Meeteis The attribution of the 
term deities to Pakhangba, Nongpok Ningthou and Poirei- 
ton IS justified if we look into the tradition of the Meeteis 
as It IS a normal feature among the Meeteis to regard even 
one’s own parents as Lais Here we can make a reference 
to Dr Radbaknshnan who writes that father and mother 
and spiritual guides are also devas * As Parratt says, 
the above mentioned personalities bad their human exis- 
tence at some point of time. Bat because of their divine 
dispositions and qualities they were regarded as gods by 
people. Historically they were the founding fathers of some 
of the important yek of the Meeteis , Pakhangba of the 
Ningthouja or Mangang, Nongpok Ningthou of the earlier 

1, Leithak Leikhalon^ pp. 17~79 

2. Parratt, S.N , Religion of Manipur, p 9 

31 Radhakrishnan, S , Indian Philosophy, Vot up 72 
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Angoms, and Poireition of the Luwangs.^ Pakhangba as 
referred to here is Nongtalat Pakhangba, the historic figure, 
the unifier of the Meeteis, the first ruling king in the historic 
age C heit] arcl Kviribaba writes, Nonglalai reigned 4S years 
before the Saka era.' Nongpok Nmgthou, according tn the 
traditional legend, is the divine personality who drained 
away the Hood water in an age much earlier than the era of 
Nongtalat Pakhangba He is addressed as belonging to the 
Angom yek (old) In Kanghalon there is reference to Nong- 
pok Nmgthou as a divine being who is but fche Supreme 
God, Saree, Lainiiigthou Sanamahi, in a different time order.* 
Poireiton also is the founding ancestor of the Luwang and a 
contemporary of Nongtalai. Legends say that Nongtalai and 
Poireiton fought for the throne of Kanglei. In the free open 
combat Nongtalai defeated Poireiton and got the throne * 
Nongtalai subsequently married a woman of Poireiton’s 
group, according to some accounts Poireiton’s sister, Laisna 
(=Lai lana golden precious goddess), thus cementing the 
relationship between himself and his rival This Poireiton is 
known as Poireiton of the foot hill (Chingkhong Poireiton) 
In many puyas he is described as an immigrant. Poireiton 
who thus became the brother-m-law of Nongtatai, the ruling 
king of Kangleipung ( the present Imphal valley ) became the 
ancestor of the Luwang yek ® Apart from this, the contnbu- 
tion of Poireiton to the growth and development of the 


1 Singh, RKS, Satjal, p 35 Pakhangba as refered to in 
this page IS not Konjil Tukthaba Pakhangba, son of Salai~ 
lei or Guru Sidaba, who is traditionally taken to be the 
original Pakhangba — a title meaning the one who knows 
his father, t e the one who has the knowledge of the 
beginning and end of all the Universe. 

2. Cheitkaron of Kumbaba p. 1. 

3. Kangbalon pp. S-9 

4. Singh, R.K,S. op cit p. 35 

5. StHgh, T,B, Leithak Leikhalon. pJ9. 
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Meetei nation la very great. He baa been revered as Itnidboil 
Poiieiton (grandpa Poireiton). b u aaid that he came to thia 
land in search of a place free from diseases and death He 
came with fire of his own and it is preserved still at Andro. 
This fire of Poireiton is still rrakoned by the Meeteis as the 
Migration Fire of Poireiton ( Poueitongi Khunthok Mei) In 
the later days many legends have grown up aboub the sacred 
lire and Poireiton But besides these old personalities who 
had attained the order of the divine and were revered as 
important deities, there are other younger human persona- 
lities in the later age who also have been deiHed. Instances of 
these are Mungyamba, Khagemba, Khunjaoba, Apoinana 
Macha Maicbou, Yiu Khongnangthaba, Khaidem Temba etc. 
Mungyamba is the father of king Khagemba He reigned in 
the land in the year 1562- 1S97 A D In the year 1576 A 
Piyangu, the king of China sent a giant man named Maydana 
to king Mungyamba This Maydana was killed by Mung- 
yamba with the help of the divine weapon Tbang Kbabomba 
(big sword with broad edge) and Ta Kaogsunaha (the divine 
spear) ^ Wakoklon Hilel Thilel Salai Amailon Pukuk Puya 
again says that Mungyamba got the weapons after deep medi" 
tation at Paotak Hithen ( the place where one can get divine 
message), on the advice of the celestial forefathers * The 
book, It appears, emphasises the moral significance of the 
divine weapons in the sense that Mungyamba a normal 
human being who ordinarily would not be able to defeat a 
giant had been strengthened morally and spiritually to control 
an evil initiated from the lower protion of the body (which is 
represented here by Maydana, the giant man from China 
which the Maoipuris call Khagi^ Now this Mungyamba who' 
was king of this land had been deified Not only Mungyamba, 
his son Khagemba (1597-1652) and also his grand son Khun- 
jaoba (1652-1666) have been deified Ym Kbongnangthaba, 
Apoinana Macha, Khaidem Temba etc. are all great Mai- 

I. Singh R,K S f op cit p. 64 
2 Wakoklon pp, 1,58. 
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chotts who are considered by the Meeteia to be divine in cha* 
racter They are also revered as deities. Thus according to the 
tradition of the Meeteis human personalities having divine 
dispositions are revered as Umanglais Among the fefflalea 
also Konthoujam Lairembi, Langjing Lairembi, Pitanga and 
Phou Oibi were all human beings, but had been deified and 
revered as important deities of the Meeteis As stated earlier 
the Meetei Umaog Lais are not necessarily forest deities. 
Most of them are ancestors of the people in this land 
having human existence at some point of time 

In a way the Meetei home is a temple of so many impor- 
tant deities Of them the important ones include Lainingthou 
Sanamahi, Leimalel Sidabi, Phunga (the Fire place), Imoinu 
Ahong Achaobi, Salailel, Thongaltl etc Of them the most 
revered are Sanamahi and Leimalel. They have been regar- 
ded as household deities in view of their having a definite 
place in a Meetei house which has either seven or nine 
chambers. (The chamber plan of a Meetei house is shown 
in the Appendix). 

Lainingthou Sanamahi is the most revered deity Each 
dwelling house of the Meeteis has a place for this deity in 
the south-western corner While worship of this deity 
daily by the housewives at the sun-set is a normal rou- 
tine a Bair, this Lainingthou Sanamahi is worshipped by the 
Meeteis at critical hours of their life, and also on the 
new year, i e., on the day of cheiraoba. 

‘Sanamahi ’ literally means *hquid gold’. This has led 
some writers to identify Sanamahi with the Sun god ^ 
He symbolises the essence of life. Though he is regarded as 
a household deity now, he was, in earlier tunes, worshipped 
ID public. There are references to ritual drinking and feas- 
ting before Sanamahi in the royal chronicles.^ When 


/, Singh, K B.Traces of Pre-Hmduisnt in Meetei Seeeity. 
Folk Lovh 5. p. 203 

2. Cheitharol Ktmbetba pp. 102^ 118^ 944. 
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Salailel declared that he would appoint as King the brother 
who returned first after circuiting the world, Sanamahi star* 
ted off from the royal compound but his brother Pakhangba, 
on the advice of his mother Leimarel, circumambulated 
his father’s throne seven times and bowed to him When 
Sanamahi returned he found Pakhangba on the throne and 
decided to fight his brother But Pakhangba was frightened 
and took refuge among seven goddesses ( Lai nurah ) who 
surrounded him and protected him from the wrath of 
Sanamahi The frustrated Sanamahi then began to destroy 
the world At this Salailel appeared and revealed to 
Sanamahi that he was not his son but the Supreme God 
With this revelation Sanamahi was paciled Salailel told 
him that he would remain in every being as the ind>vel- 
ling spirit, that he would remain in every house as the 
sole guardian deity of all the hving beings m the house His 
place was preserved at the South-Western chamber of 
the house. Leimalel was a&Iced to be with Sinamabi on the 
left Bide of the house. It it> believed that Salailel occupied 
the chamber directly facing the chamber ot Leimalel. 

The main offerings to Sanamahi as a household deity 
include articles which are completely raw Nothing cooked 
01 burnt in the fire is offered to this deity still today As 
has been said earlier, people pray to this deity daily after 
sunset Over and above this, at critical hours of their 
life, and also annually on the first day of the year, i e , on 
the day of Cheiraoba all the items of the day’s meal, before 
they are cooked, were offered to this deity. The divine 
seat, and the cjoths and articles are arranged for the com>ng 
year by replacing the old ones. This is normally done by 
the eldest male member in the family after taking bath 
and wearing clean cloths. 

As to Sanamahi and hu significance in the Meetei life 
S N. Parratt observes ‘it is most significant that the name 
does not occur in the Cheitharol Kumbaba until the time of 
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Oarib MiWaz, when Vaishnavism already had a strong 
hold m the land.* ' She further observes that ‘it is strange 
that so Important a deity as Sanamahi is not mentioned fre- 
quently in the earlier part of the Cbeitharol Kumbhba. It 
IS hardly likely that he was introduced only ih the reign of 
Ganb NiWaz as a new god ; Sanamahi is such An impor- 
tant deity to the Meiteis that it is impossible that he could 
be of only comparatively recent origin — he must have been 
connected with the Meeteis from the beginning Moreover 
if Sanamahi bad been newly introduced at. the time of Ganb 
Niwaz the chronicles would surely contain some mention of 
his introduction '* About this silence in the chronicles Parratt 
observes ‘The most likely is that since Sanamahi was 
explicitly a household god be did not play any important 
part m the state affairs which Cheitharol Kumbaba largely 
describes ’* She also gives another explanation of the silence 
of the records about Sanamahi According to her, as sugges» 
ted by the editor of the Cheitharol Kumbaba, Sanamahi 
was formerly known under different names as Taibang 
Kbaiba, LaiWa Haiba etc * The stand of Parratt regarding 
Sanamahi as a deity of no comparatively recent origin and 
as associated with this community from the earliest beginning, 
IS correct in view of the old tradition and religious practice 
of the Meeteis According to Kangbarol, the worship of 
Lord Sanamahi had been introductd by king Kangba 
at the very beginning of human habitation in this 
land Thus worship of Sanamahi is very ancient This 
view has support from the present chronicle itself 
as in the chronicle Cheitharol Kumbaba on page 9 
there is the mention of the loss o the original chronicle 
and Its bnng rewritten at the time of king Bhagyachandra 
who was a devout Hindu King, and who consolidated 
ihe Htrdu hold in this state The sequence of mentioning 
ihe loss of the original Kumbaba is more doubtful Page 9 

I Parrott, S N Religion of Manipur p 18 2 Ibid , p 19 
3 Ibid 4 Cheitharol Kumbaba, pp 9, 121-122 
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normally deaia with the events that took place in the wig*, 
of King Punahiba (1404-1432 AD) But it la this page that 
contains the statement that lose of the origmal chronicle 
was reported by Bhagyachandra to his uncle Anantasai and 
arrangement for its rewriting was made. This loss of the 
original chronicle and its being rewritten in the tune of 
King Bhagyachandra in 1780 AD, and the reporting of 
the same in page 9 of the said rewritten chronicle leaves 
a wide room for doubt regarding mampulation of the chro-* 

nicle for the period before the conversion of the Meeteis 
into Hinduism. ^ 

The woship of Sanamahi is found among the Lois. 
They offered sacrifices of various items including pigs, ducks 
and fowls, besides rice and fruits, to the deity and made 
good meals from the offerings. Sanamahi also had a place 
in the Luira festival of the Tangkhuls which takes just 
before the sowing season He is worshipped by the Purums 
to obtain health and prosperity *'Fowls are sacrificed to b m 
by being strangled by the householder while the Maiba 
utters prayers and formulae The bird is cooked and 
placed together with boiled rice before the god. The 
position of the leg of the bird at death is used to fore- 
tell the future of the sacrifice Among the Kabuis also 
there is the worship of this deity in the name of Kachinkalal 
(the God at the corner of the bouse) 

Another important household deity is Leimalel v/ho is 
taken to be the supreme divine mother According to some, 
Leimalel is the divine consort of Salailel, the supreme 
divine father while according to some others she is des- 
cribed as the spouse of Atiya Guru Sidba In this connec- 
tion SalaiJel IS identilied by some wiih Atiya Guru Sidaba. 
There is again another version of the identification of 
Salailel or Atiya Sidaba with the infinite heaven above, 
and of Leimalel with Malem (Mother Earth) who nurses 
and nouriahes every living being She is al-o regarded as 

1, Cheitharol Kumbaba pp. 9, 121^122 

2. Purratt. S.N., op cit , p 24. 



Gods 


51 


an associate or Lamingthou Sanamahi. Leimalel has a 
place in the hleetei house near the northern wall in the 
middle chamber Thera at her place Is kept a sacred pot of 
water always filfeJ It is wrapped in a sacred thin cloth, 
with a lid at the top. She is also worshipped at critical 
hours of life and also compulsorily every year on the day 
of Cheifaoba Besides her being a household deity, she 
has a deeper role in the Meetei Khunai as manifesting her- 
self as divine ladies Working for the benefit of mankind. 
Every female deity is considered to be her manifestation lu 
a way or other For this reason she is addressed as 
Langon Yambi Ima (the divme mother who manifests her- 
self m many deities ) She is Lai Leima (the goddess of 
wealth , She is Phou-Oibi ( the goddess of granary ) while 
in the barn , She is Ngareima (the goddess of fish) while 
in the fish yard , She is Ireima (goddess of water) , She 
is Lan Leima (the goddess of war) in the battle field , in 
the salt mine she is Thumleima (the goddess of salt) , in mdus* 
tries and crafts she is Shil Leima ( th: goddess of industries 
end crafts) , She is Heepokpi, Yaipokpi, Heeleima, Yaileima, 
Heekubi, Yaikubi, Yaisna— the seven divine ladies ^ 

The Meeteis considered her stay in the house to be due 
to the advice of SalaiJel, the Lord of the living beings. 
Dr. Parratt says, 'This was a punishment to her for her parti- 
ality to Pakhangba in adviSing him to walk around the 
Guru’s throne and bow down in order to obtain the succes- 
sion. ” ^ ( The word Guru here means SalaiJel Sidaba or 

Atiya Sidaba ) In the Meelei house she is the Leimalel 
Sidabi who is venerated by all in the family 

The third place of rehgious significance in the Meetei 
house IS the Phunga-Lairu. Phunga means 'Fire place’ which 
IS in the heart of every Meetei bouse in the centre ot the 
u.iddl= chamber This is an indication of the worship of Fire 


7 BudAteAaadra, y , //H3inu AAon^At fungntrfam.p. 25. 
2. Parratt, S.N., op cit., p . 25 
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by the Meeteis Fire worship is not uncommoa elsewEierei 
The Hindus, the ancient Greeks, the Persians, the Roiqans, 
all of tltem worshipped and preserved Fire at their homes. 
When the fire is worshipped and preserved at their respective 
homes, the Meeteiscall it Phunga Mei In th; Fire place there 
are three stones, one in the right west, the other two in a 
triangular form- in the north-east and south east. These 
three stones are considered to be representing the three great 
times of the day ( which again represents the Nong, the 
Supreme Lord). The stone on the north-east is considered 
to be representing Mangang, that on the south-east, Luwang 
and that on the west, Khuman. Mangang here represents 
sun rise , Luwang, noon, and Khuman, the Sun set and the 
night ' The Fire in the Phunga is addressed by the Meeteis 
as 'Meitreng Arabana Yoimayai Mabut Sinna Mei Met- 
treng Araba means the burning fire unimpeded by smokes , 
Yoimayai is a word by which the Meetfis know the Sun , 
Mahut Sinba means ‘to substitute’. Thus the words collec- 
tively mean that the burning fire m the Phunga (fire place) 
substitutes the Sun The sun which is taken to be represen- 
ting the supreme God fur the world of the living beings is 
thus worshipped in ihe Meetei Phunga The fire place is 
thus taken to be of supreme importance to the Meeteis, and 
hence called Phunga Lairu the fire place where the i mportant 
deities are worshipped No Meeteis allow anybody to take 
out fire from Iheir home phunga at odd times of the day. This 
practice is still in use in the Mcetei community. The tradi- 
tional belief IS that the Supreme Lord Tengbanba Mapu is 
worshipped in the mam Phunga, and mainly for this meason 
the place is called Phunga Lairu Dr Parratt gives a mislea- 
ding explaBatioo of Phunga l.aini. She is right in so far as 
she holds that Phunga Lairu is a place, rather than a person. 
But she says, “It consisted of a small hole situated to the 

J. Sharma, A , Meitet Ktrtan p. 98 
2. Ibid, pp 92,101 
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west of the fire hearth m which there was as eatthea pot. 
The hollow was covered with a clay roof, in the centre of 
which has a sipall hole. Through this offerings were dropped 
into the pot.”’ Dr Parratt suffers from some confusion hero 
tor she IS deicribing another deity fmoiqu A,hong Achaubi 
who IS taken to be another form of Leimalel S|dabi,'.the 
Supreme Pi ( mother ) Just like Laxmi of the Hindus, this 
ImoiJiu IS taken to be ever resourceful, giving wealth and 
prosperity to mankind The Meeteis have many traditional 
legends about this deity Imoinu in which, she was sbowq as 
having human appearance and residing in the place near the 
fire hearth Offerings are made to her everyday. But the 12th 
day of the month of Wakchiog is the day for her worship. 
Imoinu IS taken by the Meiteis to he the controller and regu- 
lator of the good conduct and behaviour of human being * 
Parratt confuted the worship of Imoinu with the worship of 
Fire, linoinu finds a place near Phuoga. To identify the two 
would be wrong 

From what is said above it is evident that the importance 
of Sanamahi and Pakhaugba in the religious life of the 
Meeteis is very great. The true nature of the Supreme God 
Tengbanba Mapu is revealed in and through them Apart 
from his being a household deity Sanamahi as Khoyum 
Ashiba IS also regarded as the efficient cause of the universe. 
He is the inner essence of everything. His cosmic body is 
described in a pa&agt thus 

‘Ashiba says, ‘The earth is created by me. None can 
snatch it from me i\ll the four corners are borne by me 1 
wear the feather of the peacock. The upper portion of my 
abdomen is the heaven, my back is the earth, my bones are 
the iron, my intestines are the great rivers, Iril and ThoubaL 
My muscles become the great mountain, Sannacbing , my 
eyes are the sun and the moon . While creating the earth 

1 Parratt, S. N ,op tit , p 27 

2. BudliKhundrc, Y , Imcinu Ahongbtgi Tungna/am, p. 26 
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in the infinite space I am Leiranglen Takhatpa and also 
Nongnanglen Apongba . My colour is fiery My teeth are 
golden. My odour is that of Lotus My right hand holds 
gold, the left silver The heavenly gods form my canopy while 
the earthly deities constitute my golden seat. I am alone in 
the infinite darkness ' 

The pasEage reminds one of the Viswarupa of the Supreme 
Lord in the Bhagavad-Gita. The whole universe of things 
and beings are in Aihiba (Lainingthou Sanamahi) He creates 
It and contains it. He maintains it and destroys it. Wmle 
Sanamahi is the inner essence in all being<, Pakhangba means 
the one who knows his Father, i e , the Supreme God, and 
thus represents the highest order of wisdom It is said that 
the Lord Tengbanba Mapu entered into the womb of the 
Mother as Sanamahi and came out from the womb as 
Pakhangba,^. Thus the entire divine scheme is understood in 
terms of actualization of the potential. Sanamahi symbolises 
the potential essence and Pakhangba symbolises the manifest 
aspect of the Supreme Lord* 

Dr S N. Parratt observes that Pakhangba may be regarded 
as the first king of the land, who baa been later magnified into 
a god by later generations She further observes that his 
connection with the snake is less certain and that it may be 
a vestige of totemistic beliefs Sbe points out that perhaps 
It may be a part of the widespread uaga beliefs of North 
India She observes that the snake beliefs have been incoT' 
ponted into a tribal religion of the Ningthoujas, and thus 
have come to be associated with their tribal ancestral deity. 
She stresses that the worship of Pakhangba remains a prero- 
gative of the Ningthoujas, often intimately associated with 
the throne. No member of another yck is allowed to worship 
him, and for a prince doing so necessarily implies an attempt 
on the throne * 


I. Leithak Leikhalon, p. 36 
2 Ibid., p. 107 
3. Parratt, S N. op. at p. 13 
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The above views of Parratt on Pakhangba in line with 
the opinion of Dr. Chatterji and Hodson throw light on 
different aspects of the Meetei life.^ However, it appears 
that she is taking Nongtalai Pakhangba, the first ruling 
king of the land in the historic age, to be the original 
ancient Konchin Tukthaba/Tingthokpa Pakhangba of the 
puyas and traditional beliefs. This has created a serious 
trouble in the proper understanding of Pakhangba. Nongtalai 
had been revered by the people of his time as divine 
Pakhangba. The writings of Cheitharol Kumbaba etc. try 
to show that he is divine. Nongtalai himself said that he 
was god by day and human by night. * It is because 
of Kongtalai’s divine ability to unify the different small 
groups of people in this land, and establish the proper 
foundation of the Meetei nation, that people of his time 
took him to be Pakhangba, the divine ancestor of the tradi- 
tional legends. As he was found possessing the divine 
qualities of Konchin Tingtbokpa Pakhangba, the Ruling 
Deity, he was taken to be an incarnation of divine Pakhangba 
and venerated as such by the later generations. Dr. S N. 
Parratt’s characterisation of Pakhangba in three ways '(t) 
as a man, the unifier of the Meeteis ; (ii^ as a deity, brother 
of Sanamahi and son of Ativa Guru Sidaba , (in) as a 
snake,’* makes a confusion as to whether Pakhangba 
IS just a title won by a single personality or by many 
personalities at different tiroes. In fact Pakhangba is not 
a person but a title. There were many personahties, 
divine and human, who won the title Pakhangba £nd 
were venerated as the original Pakhangba himself, they being 
taken as his incarnations at different times. On the hne 

1 of.Chatterjee, SK, 'Kirutajana Krili' Journaj of the 
Royal Asiatic Society of Bengal , Hodwn, T, The Meitheis 
p 99 

2. Cheitharol Kumbaba, p. * 
i. Parratt, S,N. op. cit., p 19 




of pcnoualitJM who voa the title PakhBO|ba, Noogtalal 
was the hat. He ref^hed in 34 A-D. ai the first king of 
the hntoiic age ^ FbHowing thk tfadltion of Nongthlal 
the rulers of this land were taken t6 be in possession of 
diTiM qualities, and were bflen addressed aa Laiiiihgthon 
(Divine kiltgl. But this tradition has been lost smbe thi 
time of Patnheibii Garib-Niwaz) who initiated the conver- 
sion of the people forcibly mto Hlndtiism ' 

From the discussion made above it is clear that Pakhangba 
is not a peraon, divine or human, but a title — an atribule 
possessed by the one, divine or human, who knows the 
secrets of the Ultimate background of the Universe of things 
and beings The Meeteis believe that Sanamahi is the poten- 
tial essence, and Pakhangba is the actualisation of it. This 
IS in a way the metaphysical significance of the two persona- 
lities of the Meetei pantheon It is in this sense that Sanamahi 
IS taken as the elder, and Pakhangba as the younger brother, 
both being the sons of Salailel Sidaba who is but the mani- 
festation of the Supreme God. This shows that Sanamahi 
and Pakhangba are but two aspects of the self-same reality 
Sanamahi is the inner aspect while Pakhangba is the outer 
aspect of life The child in the womb of the Mother is taken 
to be Sananrabi by the Meetei traditional belief, but when the 
child IS born, i e , when he comes out from the womb oT the 
Mother, he becomes a member of the living world and is 
Pakhangba 

Thus in the religion of the Meeteis Sanamahi becomes 
the presiding deity , having his place in every home and sea- 
ted within each being aa the main principle of life (Thawailel- 
the Supreme soul in the being,), while Pakhangba becomes the 
ruling deity the divine ruler having perfect knowledge of the 
secreis of the universe and lU Author Metaphysically Sana- 
mahi remains as the inner essence of all things and beings, 
while Pakhangba is the externalisation of that essence. 


I. Cheitharol Kumbaba, p. I 
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The demands of the coitus as well as the growth of 
reilection prompted the early Meeteis to recognise all the Lais 
to be only the shifting forms of the One and real divinity. 
Anthropomorphic polytheism cannot be taken as the keynote 
of their religious philosophy. The concept of Ten^banba 
Mapu represents the High Qod who is thr Soul of the Univ- 
erse, the Guardian of the Cosmos All the Lais are His 
manifestations. Thus there is no crude monotheism hi the 
Meetei Puyas The ancient people longed for a power above 
on which they could depend The different Lais were the 
reflections of the growing wants and needs nf the people, but 
none of them answered to the highest conception of the Deity. 
The Meetei mind craving for the Infinite arrived at the notion 
of Atiya Sidaba* whose association with the sky represented 
the transcendence of the finite Atiya Sidaba created through 
a demiurge called Kodm which emanated from Him.* He is 
not a shadowy Absolute but a determinate Being in determi- 
nate relations to tbe world and man The restless mind of 
the early Meeteis was satisfied with the conception of 
Tengbanba Mapu, the transcendent ground of the universe. 
In contrast to the mutability and decay and disappearance 
which are the doom of all created things and beings mduding 
the different Lais, the religious thought of tbe Meeteis has 
striven to rise to the idea of a Being who is Lfted high above 
the flux of time. 


ntaasBOBawaMUBwaak twauaiusiia 
/. lit. Skj Immortal 
i\ if. taithak Ltikharoii 
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Man has travefsed a long way from a life of bfiltish 
Ignorance to a fully articulated National self-consciousness. 
The Godward movement of the early Meeteis is a stage in 
the long course of religious experience of humanity. They 
not only worshipped gods but also reflected on the mysteries 
of the world. Their cosmological speculations Were Coloured 
by mythical assumptions. What is singificant in this primitive 
human endeavour is not the answer they have but their search 
for the World-Ground The Meeteis believed that the uni- 
verse with Its contents, living and non-living had its origin in 
the Supreme God, Tengbanba Mapu. How from the One 
Emerged the changing world of multiplicity is described in 
many poyas 

Leithak Leikhalon » believed to have been composed 
during the reign of Nongtalai in the first century and was 
edited. With minor additions, by the great Maichou Louremba 
Khongnangthaba la tbe time of king Kbagemba (1S97-1 652). 
The book is explicitly cxismoiogical in nature though it 
descTibeii different features ol history and culture of the land 
and iti, people. As the title of the Puya indicates, Leithak 
Leikhalon means the book on the creation of heaven (Lei- 
thak) and earth (Leikha^ The main purpose of the book is 
is to give an account of the creation of heaven and earth 
as maiiirestalioos of the Supreme Being, called here by the 
name of Tengbanba Mapu. 

According to the Meeteis, there are tWo great time orders - 
the hangko and the chak. The hangko age is the age of gods 
during which primal elements emanated from the ultimate 
substratum It has four divisions : ko, thoi, poi and tayo 
fhese involved countfess numfier of years 4vf»ll'Whidi the 
stage was set for the emergence of oair wocUk After the 
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hanglco cotties tbe chak, the human age. It haa alao four 
divjBioafe ; hayi, haya, Khuouriji and langba ikonnaj The 
ear heat beginning of the hayi cbalc 'la treated aa a tranai* 
(lotial stage when gods and men were living together. It is 
believed that at the end of the langba chak the universe is 
dissolved All the manifested deities and the primal elements 
are consumed by the fire of langba. Nothing remains except 
Atingkok ( Formless Boundless Expense ) and Amamba 
(Darkness). The universe becomes a mere naught , darkeness 
prevails everywhere. Prom this state of nothingness the will 
of Tengbanba Mapu brings about new creation * 

According to Leithak Leikhalon Puya, there is but one 
Being, Tengbanba Mapu. raised high above all the condi- 
tions and limitations of time and change. He is the ground, 
guide and goal of the universe Prom him all flows out. To 
him all returns Creation and dissolution go on in a repea- 
ting senes At the time of dissolution all the nine layers of 
earth, nine orders of heaven and all gods dissappear into the 
original potential naught filled with darkeness. This primeval 
dark ground is explained in terms of Atingkok and Amamba 
who are tbe manifestations of the Supreme Lord From the 
great desire of Tengbanba Mapu to create the universe, came 
forth the primal sound Hung, There then appeared a halo 
all around like an encircling rainbow. This round halo is 
the main root The Supreme Lord is the sheath covering 
all. Atingkok is tbe germinating fibre of tbe root. The point 
of germination is called Sanuaching (the divine mounts . 
Within It lies Amamba, tbe darkness. Within this Amamba, 
still Atingkok remains and witbm Atingkok lies the Lord 
As Tengbanba Mapu is both high above and below. He is 
said to be the all-embracing infinite.^ 

That at the beginning the earth was under water is 
clearly stated in the Puya. Atingkok, the vast boundless 

t Smghf O. -Bhogeskipar, Nmgtkourel Setroi^, pp. J.5 aad 
also Leithak Leikhalon Pages 3-4. 

2. Leithak Leikhalon, pp 4 6 
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expanse is the womb in which aU find place in difierent forms 
changing in the infinite course of tunc. Within it there is 
Amamba. Within Amamba there is Air, within Air there 
is Cloud, within the Cloud, there is Water and Within Water 
there is the Earth. ^ This earth which was under water was 
(ifted by the deity Ashiba by means of different species of 
animals like owl, kopi (an insect), tortoise, fish etc.— all of 
which are his own manifestations. The different layers were 
borne by different creatures. The nine orders of heaven 
were also created by Ashiba On the highest order there is 
Konkhei Atamba, the place of the deity Nunglanglen Akhuba. 
Above the highest level of heaven shines the Supreme Lord 
by his own hght. He is present in the inmost layer of the 
earth also.^ Ir was a great achievement of the ancient 
Meetei thinkers to arrive at the notion of the Indetennioatc ir 
form of Atingkok-Amamba. In tbeir searth for the ground 
of all changing things they looked upon the Indeterminate 
as tbe immediate source of the determinate. 

The primal sound 'Hung’ initiated the emanation of the 
primal deities of creation and also of the primal elements 
that would ultimately mature into tbe present universe of 
things and beings. Atingkok and Amamba, as the eternal 
maoifesratioas of Tengbaoba Mapu served as tbe ultimate 
background of creation Atingkok controlled and directed 
the whole course of creation. Atiya Sidaba and Ashiba were 
the mam architects, Koojin Tingibokpa was the deity trying 
to disturb creation. Nongthangleima was the goddess of 
light and thunder distracting Konjio from his disturbing 
Bctivitieo. Tcngbanba Mapu called Atiya Sidaba from within 
Atingkok and asked Atingkok to take Atiya Sidaba down 
to create the universe. Amamba which was with Atingkok 
took Atiya down and called forth Taopilolnai. Taopiloinai 
means the cooglomeratton of all the elements floating in the 


J, Ibid,pp IhI2 


2. Ibid„pp. Il-iS 
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vast iDfiDite expanw and u comidsred to be the Supreme 
Mother. She appeared u the great imperishable black boul- 
der (Nuogmu Tumda Maogdaba). Atingkok sat on it and 
wedded with Nungmu. Attya who emanated from Atingkok 
was characterised by primal clouds. Taopilomai was charac- 
terised by Air. The union of Atingkok and Taopilomai 
resulted in the manifestation of Ongthi He was Ashiba, 
characterised by water and symbolized by A. The heat 
generated was Konchin Tingthokpa He was Fire and sym- 
bolized by Ka. Then came different stars and seven divine 
girls. 

Atingkok asked Atiya Sidaba to create the world. Atiya 
sitting on his own breath called forth Ashiba addressing him .s 
A, and Ashiba came forth as Infinite Water (Ishing Taraog). 
Konchin Tingthokpa also was called out, addressed as Ka, 
end he appeared as Fire Atiya Sidaba went up to Atingkok 
to ask as to how the earth would be created. He bowed down 
to Atingkok and asked him to show bis worth. Atmgkok 
opened his mouth and showed all lying within Him. The 
sun, the moon, the Pole star and other stars, galaxies. Fire, 
Water) Air and all others were shown to Atiya who was simply 
afraid to see all these Atiya requested Atingkok to close His 
nounth. Atiya wished to take out all and threw himself within 
Atingkok. He tried to drive out all the things by uttering 
HOIROU (the divine song) : Aha He Hoirou Hoirou NfAese. 
Hearing this song Atingkok opened His mouth and all the 
elements came out as dnven by Atiya. Atingkok sang 
*Ahei He Heiya Heiya Hetyanakese* The song of the ele- 
ments within was *Ha Hei Hei Ha Ha Ha. Hoi Hoi Ha Ha 
Ha Hem Linla fferinla fferiiUa, Hayute KhaloUe Heiyase 
Tahou Hou He Hou Haya Naketa’. This is a so^ to ex- 
press bappiness in coming out. All these songs are unintel- 
ligible But they are still sung in the cekbraied Lai Harao- 
ba festival of the Meeteis ^ 


1. Jbid, pp 12-^ 
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The earliest Meetei thinko's saw the things of nature with 
such inMosity of feeling and force of imagination that the 
whole nniVerse became an embodiment of the creator gdd 
Ashiba. Uttering the divine hymn ‘ITngrer' Ashiba spread 
his body. His beliey became the heaven and his back 
the earth. Hrs two eyes became the sun and the moon. 
His blood became water ; his breath, atr ; his bile, fire. 
His hair became trees and plants. Thus Ashiba is the whole 
cosmos.^ 

One important feature of the Meetei concept of crea- 
tion IS its cyclic character. All things including g'^ds will 
be consmned by Time which is but a representation of the 
Supreme Lord. What will remain is Atingkok, the vast ex- 
panse filled with darkness ( Amamba ). Creation begins 
afresh from this state of nothingness with infinite poten- 
tiality. It IS ultimately due to the Supreme God, Tengbanba 
Mapu. The whole creation is from Him, m Him, and for 
Him. It ends m Him and it begins with Him. In a way, 
through His own creation He realises Himself, and that is 
the very purpose of creation At the top there is the 
Supreme Lord of the Universe wttbm whom there is the 
Boundless, Formless Expanse, filled always with sopreme 
Darkness in which there is the Nongshit (the Air), the life 
of the whole creation which has Leichin ( the cloud ),- and 
the interaction between the Air and the Cloud has resulted 
in the eoniiDg forth of water, within which there is the Earth 
where the living beings come into existence. Like other 
ancient people the Meeteis explained the whole creation in 
tenns of gcdi and goddess. Their legends are the attempts 
of the piUDJtive minds to grasp tlie truth. 

Wakoklon Hilet Thilel Salai Amailol PUkoii Puya was 
wlrltten by the great Maichou Apot— Nana in the hme of 


/. liid , p. 26 
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of king Mungyamba (]S62*1597 A. D.). This is again copied 
by Chduba m the tune of king Pamheiba ( 1709-1748 A D. K 
This Puya is also a treatise on the creation of earth and 
heaven, besides its other featum. 

The puya writes about the beginuing of the manifesta- 
tious from the Supreme God, Teogpanba Mapu (known here 
as Ipilngloinapa Apakpa-the Ultimate Infinite Expanse). When 
there was nothing but this Boundless, Formless Expanse- 
the Talang, when there was no fire, water, air sun, or moon, 
or when there was neither light nor darkness, when there was 
nothing but He and He alone as Talang Malang ( the state 
in which nothing definite was formed and manifested^, the 
Supreme God, Ipung Loinapa Apakpa wished to create the 
Earth ( Malem ) and Heaven ( >longthou) He then concen- 
trated Within Himself to give forth Malem 'Earth) and Leisa 
(the land surface) In the process there came forth tCampt 
(Fire), Laicha (Water), Malangpa (Air) which contributed to 
the formation of Malem (earth) and Kongthou (Heaven). 
Thus came the sun, the moon, the stars and planets and all 
those that shine in the bright heaven The important ones 
are the immortal Pole star (Thawaimichak Pi Malik Sitapa); 
the morning star (Sachik), the evening star (Thaba*, Khong* 
chom Nupi, Sachung Til Heipa, Salangka, Okpuloi, Taohui- 
leng, the douds, the rainbow, the thunder, the galaxy of 
seven stars. These are all that shine and have a place in the' 
heaven Not only these shining things m the heaven and the 
primal elements of the Universe, the Supreme Being had 
manifested Himself into great divinities They are Nongpok 
ChingkJlei Apanba, Awangpa K.oupalu, Thangching Koilel 
Lai Sitapa, Khana Chaopa Wangpulel, Ilai Pulel Puling Lai 
Pangkalpa, SalaQel Sitapa Konsen Tulei Sengpa Sanamahi, 
Mee^Khaloupa aod Konchin Tuktbaba Iputhou Pakhangpa, 
Tins book does not give much of the details of the creation 
'^xcept in the above bread oiulinea. The presentation how- 
ever may be little different from the Leithak Leikhalon Puya. 
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But thli Puya also speaks of Ood to be the Ultimate Author 
of the Uoiverse of things and b:ingt. The process of mam* 
festation to bring forth the Universe begins from God when 
He was alone as the Supreme Infinite Expanse. This process, 
as told in this book, is just the same as found in Leitbak 
Leikhalon Puya- There also the Tengpanba Mapu with 
Atii^kok and Amamba starts the process of nanifestationf 
of actualisation into the Uoiverse of things and beings. Ating' 
kok and Amamba repiesented the state when there was 
nothing but the Infinite Expanse pervaded all through by 
Intense Darkness. Salailel in this book has been identified 
by some with Atiya Sidaba while Konsen Tulet Sengpa 
Sanamahi with Ashiba, the mam architect of bh: whole 
creation of heaven and earth. Konchin Tingthokpa of Lei* 
thak Leikhooln has been identified With Konchin Tukthaba 
in this book. Regarding the order of manifestations also the 
book agrees with the Leithak Leikhalon. First there manife* 
sted from the Supreme Being, Fire, then Water, then Air, 
then the sun, the moon, the stars and planets in the bright 
open sky, and finally the earth In this book the earth is 
shown as lifted from the depth of Water. Just as in Leithak 
Leikhalon, here also the whole creation is due to the Supreme 
with of God. Otherwise there is no creation and no maoifes* 
tation, but the primal state characterised by the Boundless 
Expanse. Thus here also creation » for Him, in Him and 
from Him. It begins with Him and ends in Him, 

The book Pudil has similar views with Leithak Leikha* 
Ion Kgarding creation of the Universe. Poipslang ( also 
called Pombilanei an important Puya of the Meeteis gives 
an account ot creation. It was written by Thengra Maichou 
(contemporary of Louremba Kbongnangthaba Maichou ) be- 
fore the convcrsioD of the Meeteis into HittduiBm, i. e., 1718 
A Dii and basing os it Pnkhraubam Kala Moiraageha wrote 
a book entiled Lelhou-Nonghou. This book speaks of the 
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creatioa of heaveo and earth as narrated by Mangang 
Laininghal ( a personality even before the reign of Nongta< 
Idi Pakhangba , considved to be the incarnation of God) 
to hia disciple Luwaog Leikoiba. 

On the query of Luwang Leikoiba regarding the creation 
of heaven and earth Mangang Laininghal replied, there 
was no world, no universe at the beginning There was but 
the vast Infinite Expanse Uaimpeded by anything. This state 
was known as Tingakok which was but the Supreme Lord, 
Tengbanba Mapu In the Tingakok the S jpreme Lord mani- 
fested like thin vapour of clouds and to create the Universe 
He issued forth the primal sound Hung Then from Him 
came out five primal elements of Fire, Water, Air, Heaven 
and Earth. In lifting the Earth from the deep bottom of 
Water He made ten manifestations of Himself There uras 
first Chaora Mnpal Thaba who tried to lift the earth from 
the water. But he failed The next manifestation was Pisatao 
who also failed to lift the earth The third was Nongkhom- 
tao , the fourth was Nongyai Man Onba : the fifth was 
Leikhomtao ; the sixth was Nongsbaba , the seventh was 
Tekpi (Pig) , the eighth was Tikta (Tortoise) , the ninth was 
Pafal (the divine python having thousand ^ests) and the 
tenth was Sali-Yangba ( a species of white long fish ) who 
completed the Iifiing of the earth from the deep bottom of 
water. The surface of the earth which got dried after the 
lifting was called Kanglei Pung Mayol. When the earth was 
lifted the heat in the open atmosphere took up a part of the 
said earth, and thus formed the five elemeuts of Fire, Water, 
Air, Earth and Heaven. 

The creation as narrated by Mangang Laininghal to 
Luwang Leikoiba in the book polpilang shows the ten mani- 
festations of the Supreme Being in lifting the earth from the 
bottom of Water Though the presentation is a little different, 
in Leithak Leikhalon also thne is the mention of Tortoise, 
Owl. Pig Elephant, Pafal Saltang Fish e«s as playing their 
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role in the creation of the different layers of the Earth. All 
these things resemble in a way the mythological legends of 
the ten Avatars of the Hindus. 

Last but not the least we can consider the view of Amam- 
Nonglon regarding motion of the Universe. The Amam* 
Nooglon view is taken out mainly from Nonglon Pathup 
Wachetlon left by Singtabung. son ofPoireiton. Poireiton 
was the brother*m-law of Nongtalai Pakhangba who reigned 
in 34 A D. 

Amam-Nonglon view describes the whole Universe of 
things and beings as a play between Nong, the boundless 
Infinite Expanse filled with Amamba ( the darkness), and 
Yai (the light). Nong is the Ultimate background addressed 
in this Puya as Lainingshing Nothing is known preci* 

sely about Hun by human bsiogs except that He is the 
Supreme Ultimate Background of all It is in a way the 
Soprerne Darkness which signifies the unknown and unman i- 
fest character of the Supreme Reality He alone was there 
at the beginning Yai, the light was there only within the 
infinite expanse called Nong. That is to say, Yai was within 
Nong, Light was within Darkness The coming out Yai 
from Nong resulted in the being of the Universe, and it is 
for this reason that the Universe is said to be a play between 
Nong and Yai. About Nong there can be no perfect human 
knowledge. It is only when Yai comes out from the back- 
ground of Darkness as distinct Light that there is manifes- 
tation and knowledge. That there is the universe of things 
^nd beings means that there is the Yai coming out from 
Nong According to this view the sun and the moon are in 
the manifest Universe as they are objects giving light, the 
Yai. But ordinarily only the sun belongs to the Yai (Light) 
while the moon which does not emit light by itself is consi- 
dered to be belonging to Nong-the Amamba ( Darkness ) 
Moon has light only when the sun shines on it. Otherwise 
it IS ID Darkness^ the Nong. This Nong is cold, calm aud 
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pesceftil while Vai aa Light ia hot and active. The Puya 
saya that the sun and moon are both in ths world of mani- 
festation, the world being manifested by their hght. But of 
the two also, the sun is light while the moon is darkness* 
Besides, the Lainingshing Heiyl is the principle that deter- 
mines the whole course of the Universe jusb as the Rta. of 
the Rg. Veda controls and regulates the whole course of the 
Universe. The Lainiogshing Heiyi is above all beings, 
human oi divine. The Fire, Water. Air, the Earth and the Hea- 
ven and all other deities obey him. Lainingshing is thus the 
counterpart of the Rta of the Rg. Veda About the nature of 
the Rta Dr. Radhakmhnan says, “Rta originally meant the 
established route of the world, the sun, moon, and stars 
morning and evening, day and night.” *■ He further says, 
“the dawn follows the path of Rta, the right path , as if 
she knew them before. She never oversteps the regions. 
The sun follows the path of Rta. The whole Universe is 
founded on Rta and moves m it '* * Even the gods are 
to obey the course as determined by Rta. 

This view of Amam-Nonglon as enunciated in Nonglon 
Pathup Wachetlon has a diiFerent style of presentation regar- 
ding the creation of the Universe However the concept of 
Nong ( the darkness ) can be reconciled with Teogbanba 
Mapu whose eternal manifestations are Atingkok- the boun- 
dless Expanse and Amamba, the Darkness. Atingkok with 
Amamba is the ultimate background of all things, divine and 
human In fact the Amam-Nonglon view is the meaning and 
substance of all the theories of creation of the Mectei puy as. 
The whole creation has been due to the Supreme God. It 
begins with Him ; it ends in Him ; it is For Him. All creation 
IS from a state of formless, boundless Darkness From the 
said darkness there comes up Light that shines and manifests, 
and also the primal elements of Fire, Water, Air, Heaven 

7. Radhakrisknan, S,, Indian Philosophy ^ Vol I, p 79 
2. Ibid. 
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with all the £hioiii£ thingfi like the stars and plaaats, the soft 
and (he moon. 

The Meetei theory of creation can be appreciated better 
if It IS compared with the Vedic theory of creation There 
are two views of creation in the Vedic hymn«. The first 
IS creation of the world by an Omnipotent God oat of pre- 
existent matter. The second is creation of the World by God 
out of His own nature without any pre-existent matter. 
These two views on further analysis will become one when 
there comes the quesiion . wherefrom does the creatuig god 
come ? Quoting the references to Hiranvagarbha by Manu 
Dr Radbakrishnan writes, "Hiranyagarbha arose in the be- 
ginning from the great water which pervaded the Universe. 
He evolved the beautiful world from the Shapeless chaos 
which was all that existed ”i As to the further query "how 
did It happen that the chaos produced Hiranyagarbha 
What IS that unknown force or law of development which 
led to bis rise ? Who is the author of the primeval waters V* 
Dr. Radbakrishnan writes, * According to Manu, Hanvamsa 
and the Puranas, God was the author of chaos. He created 
It by His will, and deposited a seed in it which became 
the golden germ in which He Himself was born as the 
Brahma or the Creator God. *1 am Hiranyagarbha, the 
Supreme Spirit Himself become manifested in the form of 
Hiranyagarbha* Thus the two eternally co-existent sub- 
stances seem to be the evolution of the one ultimate 
substratum 

From the above it is clear that ultimately there cannot 
be any two views The whole creation is simply due to the 
Supreme God , both the creating God Brahma or Hiranya- 
garbha and the shapeless chaos from which Hiranyagarbhi 
evolved the beautiful world are but the evolution of the One 
Ultimate Background (Substratum). The Vedic creation has 

1. Ibid , p WO 2. lbid„ 
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baen well described in the Neiadiya Hymn, transUtkin of 
which by Max Muller as referred to by Etadhakruhnan 
nos as below . 

“There was then neither what is nor what is not, there 
was no sky, nor the heaven which is beyond What co- 
vered ? Where was it, and in whose shelter 7 Was the 
water the deep abyss (in which it Uy) 7 

There was no death, hence was there nothing immortal. 
There was no light (distinction) between night and day 
That One breathed by itself without breath, other than 
It there has been nothing 

Darkness there was, in the beginning all this was a sea 
without light , the germ that lay covered by the husk, 
(hat One was born by the power of heat (tapas). 

Love overcame it m the beginning, which was the seed 
springing from mind, poets having searched m their 
heart found by wisdom the bond of what is in what is 
not. 

Their ray which was stretched across, was it below or 
was it above ? There were seed bearers, there were 
powers, self power below, and will above. 

Who then knows, who has declared it here, from whence 
was boro this cteation 7 The gods came later than this 
creation, who then knows whence it arose T 

He from vhom this creation arose, whether he made 
It or did not make it, the highest seer in the highest 
heaven, he forsooth knows or does even he not know 7“^ 

Like the gifted seers of the Rg. Veda the ancient Meetei 
thinkers thought about the questions How was it when 
there was no Univerue 7 How was it when the Universe came 
into being ? How then was it after it bad come into exis- 
tence ^ Answers to these questions are found in the diffe- 


J. IbidfPp. 100-^1 
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rent Payas. Aa Atombapu Sharma elaborates the signiflcanoa 
of the answeia in the light the Nasadiya Hymn, ‘‘Nothing 
was there at the beginning. All were but a Tingakok (the 
Infinite Expanse, boundless and shapeless) ; He alone was 
there by His own strength. He was Atingkok filled wiih dar< 
kness. It was but the primordial water ; by the Supreme will 
of Aungkok to make different manifestations, all these had 
become. The deities came only after the creation of this 
Universe. The deities did not know bow the Universe which 
was more ancient than they came into being Therefore 
nobody could know and say about the details of the creation 
of the Universe Atingkok Guru Sidaba the Supreme Lord of 
the Universe alone knows , He alone bears all these But 
about this nobody could have a direct knowledge. If it is 
to be known. He alone knows. Others cannot know.”* 

Dr. Radhaknsbnan made his assessment of the creation 
as found in the Nasadiya Hymn, and wrote, ‘We find in this 
hymn a representation of the most advanced theory of crea- 
tion. First of all there was no existent or non-existent. The 
existent in its manifested aspect was not then. We cannot 
on that account call it the non-existent, for it is positive 
being from which the whole existence arrives The first line 
bnngs out ihe inadequacy of our categories The absolute 
reality which is at the back of the whole world cannot be 
characterised by us as cither existent or non existent. The 
One breathed breathless by its own power. Other than that 
there was not anything beyond. First cause of all it is older 
than the whole world with the sun, moon, sky, and stars. 
It is beyond time, beyond space, beyond age, beyond death 
and immortality. We cannot express what it is except that 
it IS. Such IS the prime, unconditioned groundwork of all 
being.”* 

1. Shri Atombapu Sharma Manipur Itlhas^ pp, 116-117 

2. Radhdcrishnan, S., op. cit ,p. 101 
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As to bow from tbs Absolate which is neither the self 
nor the other, but which is higher than both these and within 
which the oppositions develop, the world comes into being, 
the Nasadiya hymns say, it is by Tapas. ‘‘Tapas is just the 
'rushing forth’, the spontaneous *out-growth’, the projection 
of being into existence, the energising impulse, the innate 
spiritual fervour of the Absolute.”^ As Radhaknshnan 
observes, ‘'according to this account the steps of creation, 
when translated into modern terms, are : (1) the Highest 
Absolute , (2j the bara self-consciousness, 1 am 1, i3J the 
limit of self-consciousness m the form of another. This does 
not mean that there is a particular point at which the abso- 
lute moves out. The stages are only logically but not chrono- 
logically successive. The ego implies the non-ego and there- 
fore cannot precede it Nor can the non-ego precede the ego. 
Nor can the Absolute be ever without doing tapas. The 
timeless whole is ever breaking out m a aeries of becomings, 
and the process will go on till the self reaffirms itself abso- 
lutely in the varied content of experience which is never 
going to be. So the world is always restless. The hymn tells 
us the how of creation, not the whence It is an explanation 
of the fact of creation ”” It would be wrong to think that 
according to the Nasadiya hymn there was non-being from 
out of which being grew. “The first condition is not abso- 
lute non-existence, for the hymn admits the reality of the 
one breathing breathless by itself. It is their way of descri- 
bing the absolute reality, the logical ground of the whole 
universe. Being and non-being, which are correlative terms 
cannot be applied to the One which is beyond all opposi- 
tion Non-being only means whatever now visibly exists 
had then no distinct existence . . it is said, ‘existent sprang 
from the non-existent’. Even here it does not mean being 
comes from non-being but only that distinct being comes 
from non-distinct being Purusa Sukta is another approach 
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of explaining the creation of the world out of tha original 
material. According to the hytnna of the Purusa Sukta the 
gods are ''the ageuts of Creation, while the material out of 
which the world is made la the body of the great Purusa. 
The act of creation is understood as a sacrifice in which 
Purusa IS the victim. Dr. Radhaknshnan says, “This hymn 
IS not, however, inconsistent with the theory of creation 
from the One Absolute described above. The whole world 
even according to it is due to the self diremption of the Abso* 
lute into subject and object, Purusa and Prakriti. Only the 
idea IS rather crudely allegorised The Supreme reality be* 
comes the active Purusa, for it is said 'From the Purusa 
Virat was born, and from Virat again Purusa’ Purusa is 
thus the begetter and the begotten He is the absolute as well 
as the Self-conscious 1 “ ^ 

These are the explanations regarding the creation of 
the world as shown by the hymns of the Vedas The resem- 
blance between them and the Meetei puyas is so striking 
that one may even doubt as to whether one is borrowed from 
the other. The doubt however cannot be maintained because 
of the bnlliaace of both the Vedas and the Meetei Puyas. 
‘‘The Vedas are the earliest documents of the human mind 
that we possess To the Maeteis also the ancient Puyas 
are sacred texts which incorporate the speculations of tbs 
gifted Machous. Bjth have independent character and 
development Had the Meeteis been influenced by the Vedic 
Thought there would have been a clear indication for it in 
the Puyas Thus the similanties may be a matter of coinci- 
dence. 

Though there is difference lo language, style and presen* 
tatioa the theories of creation as found in the hymns of the 
Vedas and as revealed by the Meetei Puyas have almost 
the Similar meaning and significance. The primal state before 
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creation aa snog by the Vedic seers in their hymns, and 
as shown in the different pay as of tha Meeteis is almost 
similar. It was a state in which there was neither existent in 
the manifested form, nor non-existent. It was a state in 
which there was no fire, nor water, nor air. not the sun, nor 
the moon, nor the earth, nor the heaven with all the shining 
stars and planets. There was no death and no immortality 
also as all are Within His infinite womb potentially without 
any process of manifestation. He alone was there older than 
the whole world. He is beyond lime, beyond space beyond 
age, beyond death and beyond immortality. About this 
primal beginning the Leithak Leikhalon Puya says, all the 
nine orders of heaven and earth, the fire, water, air and also 
all the deities disappeared into the primal original potential 
nothingness All are within His boundless infinite bosom 
filled with darkness Darkness prevailed all through. * 
There was no light to make a distinction from darkness. As 
the Araam.Nonglon ( the primal darkness and light ) view 
of the Nonglon Patbup Wachetlon Puya clearly suggests, in 
the primal stare there was but darkness all over and the 
Njng, the Supreme Being, is known by Amamba, the 
darkness The emanation of the Light from Nong is just 
the coming into existence of the manifest world with all the 
shining objects, the sun, the moon and the stars ( the light 
that has come out from the Supreme Dark background is 
the Yai ) ^ Like the Tapas of the Vedas an innate spiritual 
impulse of Tengbanba Mapu is suggested by the Primal 
Creative Sound Hung issued forth from Him at the initial 
stage of creation. Just as there is the Rta in the Vedic system 
as the order of the world — the established route of the world, 
of the sun, moon and stars, morning and evening, day and 
night, there is the Lamingshing Heiyi of the Meetei belief 
as the Ultimate Principle of the Uaiversc~deterinming. 

1. Leithak Leikhalon, p. 4 

2. Piba, A., Eeyek Saktlhn, p NO 
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regulating and controlling the whole coarse of the manifest 
world. Just as Rta is the father of all. the unchanging 
principle underlying the shifting series of the worldf the 
|p.ainingshing Heiyi is often regarded as the Ultimate Father 
of the cosmic order. The world is not a purposeless chaos 

but an emanation from God. This is the truth advocated 
both by the Vedas and by the Puyaa. 

The Meatei Puyas do not consider the world to be real by 
Itself They find the explanation of the world in a Suprem 
Divine will. The world is an efflux from God, a manifesta- 
tion of the essence of His being The created world, though 
It IS distinguished from God, has nevertheless no meaning 
and Significance apart from God The divine immanence, 
however, does not deny the divine transcendenc: God is 
the transcendent ground of the cosmological whole By the 
activity of His Will He has given being to ths world of 
things and beings. Nothing in the universe is static Change 
IS the law of things Everything m the world is subject to 
decay and death But God is the infinite eternal Being and 
as such IS transcendent of the world. To the religious mind 
of the Meeteis, the world as an expression of the will of 
God IS sustained by Him under a loving care This idea has 
led the Meeteis to transform every bouse into a veritable 
temple There are many household deities, ths chief of 
whom IS Ashiba or Sanamabi who occupies a corner of the 
house Sanamahi, as we have noted earlier, is a manifesta- 
tion of the Supreme Lord of the Universe called by different 
names 

There is no basis for any idea of the unreality of the 
world m the Meetei Puyas But the early thinkers realised 
the incompleteness and finitude of the world and regarded 
God as the ground, guide and goal of the world Materialisrr 
was rejected The unity postulated to explain the n-ultiplicity 
was conceived as a conscious principle. The world is not a 
purposeless chaos but an ordered scheme of things and 
beings In the fancifi.1 and mythological accounts of crea- 
tion the Puyas bring out the spiritual foundation of our 
world 



CHAPTER IV 

MAN 


Reflective thinking is the special prerogative of man 
The early Meeteis exhibited a remarkable development of 
thought in their conception of man and his place in the cos- 
mos Alt the puyas proclaim that man is not transient flesh 
but the immortal spint and derives his being from God who 
]s the ultimate Father. The Meeteis repudiate the view that 
destiny of man is determined by the action of blind and 
ruthless forces of the material world. According to them 
man ccircs into being Within a world divinely ordered, a 
world A hose interacting elements are created and subtained 
,^by God. At the beginning there was manifestation ot the 
elements that would constitute the world and the deities who 
would participate in the creation of the world Man is the 
goal and g'ory of creation. Out of the infinite eons of cosmic 
gestation he rises ; he struggles , doubts , dreams , suflors , 
Sings and dies But be is not just a frail thing of nature but 
a being conscious of God within him Religion aiises from 
man’s sense of the Infinite. The growth of the religious 
consciousness means man's progress in the knowledge ot 
himself The Meetei thinkers of the distant past attempted to 
discover the meaning and significance of human life. Despite 
their Ignorant superstitions they exhibited enlightened faith 
and sought to trace the working of the divine spirit in the 
universe and the place and function of man in the divine 
scheme. 

The word ‘Meetei’ means mankind. ‘Mee* means 'man’ 
’ means ‘other’. Man is other than God who has 
created him and is other than the creatures who are devoid 
of self-consciousness. Viewed tn this Lght the word ‘Meetei’ 
does not denote a few people belonging to this land only. 
It denotes human being through whom God realises his 



supreme purpose. To the early Meetei thiokers human 
nature, m its richness and variety, in its heights and trans* 
cendence, was a baffling mystery. They did not consider man 
in isolation, i.e., apart from the ultimate reality. The mam 
feature of all the Puyas is the enquiry iqto the nature of 
mao, his crigm and destiny. 

According to Leithak Leikhalon Puya after the creation 
of the earth and the heaven Atiya Sidaba ( Immortal Sky ) 
asked Ashiba to create human beings. Ashiba created the 
first man Pongkhu on the pattern of the image of Atiya 
Sidaba. But to make it alive was a problem. Only when 
five deities, Koubru, Apqnba ( Pakhangba ). Thangjing, 
Marjing and Wangbren, entered into the body of Pongkhu 
with the Supreme Deity Lainingthou, and seated themselves 
in their proper places within the body as souls (life essences) 
Pongkhu became alive, The five souls were named Tinon^ 
Neno, Tatan, Piyan and Yapi.^ Thereafter Pongnaoton was 
created by Ashiba on the pattern of the image of Atiya 
Sidaba. But he also could not breathe. The deities Kan, Kara 
Arangba, Okongton and Nongtamba were placed by Atiya 
within the body of Pongnaoton as the five souls and then 
he breathed. * In both these cases man was created by God 
and he became alive only by the divine power which worked 
within him as the soul or the life essence 

The Wakoklon Hilel Thilel Salai Amailol Puya again 
says that the first human Species was created by Konsen 
Tulei Henba (Sanamahi) who arose from the sacred water 
preserved by Salailel Sidaba and Leimalel Sidabi ( the 
Supreme father and mother ) w a sacred pot. It is said 
that Sanamahi created different orders of living species, 
first those who could live in water, then those who could 
live in water and land both, then those who could live in 
hills and lungles. But all these different spccies of living 

1. Leithak Leikhalon, p, 55. 

2. Ibid,p 39 
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creatures ooutd not satisfy Salailel Sidaba. Man was created 
then uttimately on the pattern of the image of Salailel. Tfae 
first created human being was named Mee-Khdouba, and 
Salailel made him alive* Seeing the majestic beauty of Me»- 
Khalouba Leimalel wished to have a divme child. The child 
so born was named Konctun Tukthaba Acquiring perfect 
knowledge cf Ood and his creation he won the title Pakha- 
ngba. Pakhangba married seven divine girls ( Lai Nurah 
Taret) and by them had seven sons who become the ances- 
tors of the seven yeks of the Meeteis According to this puya 
Konchin Tukthaba was the foremost Ancestor of mankind. 
He was addressed as Iputhou Pakhangba. the grandpa of 
mankind. He is known as Meekiti Makok Laikiti Mamei 
( the beginning of mankind and end of the divine ).* 

According to Ningthourol Seircng Ashiba’s seven chil- 
dren were the seedlings of mankind. They were made alive 
by the Atingkok Maru Sidaba. Of the seven children so 
created one was seated on the peak of Koubrn to rule over 
the gods. Konchm Tingthokpa was assigned to rule over the 
created world The six children and Konchin Tingthokpa 
thus became the ancestora of mankind. The six children 
were Ingouraba (Angom). Ashanba (Nganba), Imuiraugba 
(Luwang), Khemanba (Khuman), Ashan Memanba (Khaba), 
and Mijwaoba (Moirang). They were led by Konchin Ting- 
ihokpa Pakhangba The Meeteis look upon Atingkok as 
the foremost manifestation of the ultimate reality. Taopiloi- 
nai is considered to be the feminine principle representing 
the collection of elements floating within the infinite lap 
of Atingkok. According to the ancestral genealogy main- 
tained by the Meeteis still today Atingkok Mara Sidaba is 


/. Wakoklon, pp 32-36, 57-58 
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the nllimate Father and Taopiloioai is the ultimate Mother. 
Thus the Mceteis claim divine origin of all people. Creation 
18 realisation of God’s Will. Man is the cream of this 
creation. The divine purpose le, God’s manifestation 
into the umverse of things and bungs and realisation of 
Himself again m and through the manifestations can be ful* 
filled only through this cream species, the mankind It is for 
this reason that the traditional beliefs and the puyas 
of the Mceteis regard human life to be the roost valuable of 
all (Taipang Mapok Athoiba). Some expressions indica- 
ting the divine essence m man are made m the puyas He 
Mee Lai Oipasa (Oh mao who is but divine) He Mee Lalka 
Tainapasa (Oh man who is next to god) . ^ He Mee tkanal 
leipasa (Oh man who has the soul— the supreme essence of 
of life) , • He Mee Lai Manpasa (Oh man who is like god,.* 
Ashiba’s creation of the different orders of living species- 
tbose that can live in water first, then those that can live m 
both water aud land, and then those that can live id 
mounts and jungles, and Ashiba’s presentation of all 
these living spscies ro the Lord of creatures to see 
whether these creatures could seive the divine purpose of 
self-manifestation and self realisation and the dissatisfac- 
tion of the Lord with all those created beings and His 
asking Asbiba once again to create still another species 
on the pattern of His own image— all these are suggestive 
of the divine interest in the human species. God 
endowed man with divine qualities, intelligence and spiri- 
tuality. The thrusting in of the Thawais ( souls ) by the 
deities aid their seats within the human bidy as 

1. Wakoklon Hilel Thtlel Salai Amailon Pukok Puya, 
pp 73,25, 

2. IbidtP 15 3 Ibid.p 19 4. Ibid, p. 37 
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tbe five souls fpriociples oflife^ clearly show tbe iobereat 
divine element in the human constitution. Man could appre- 
ciate and realise the Supreme Being and His glorious acti- 
vities in the creation of the universe. At the very outset the 
Meetei puya Leithak Leikhalon clearly speaks of the peri- 
shable nature of the entire manifested universe of things 
and beings They are all subject to the nniveraal law of 
death and decandenoe. All the nine orders of heaven and 
earth, fire, water, air and even all the deities disappeared 
into the primal potential nothingness Thus the physical 
constitution implies the mortal nature of man who has a body 
constituted by the different manifested elements in the uni- 
verse Thus the human beings have two mam aspects * the 
physical, unintelligent, materia! aspect on the one hand and 
the spiritual, intelligent and immortal aspect on the other. 

This mortal frame, the human body, is called by the Mee- 
teis, Hakcbang We may now understand its very nature and 
constitution from the meaning of Hakcbang. Hakchang is a 
combinat on of two words Hak (meaning heavy and valuable) 
and Chang (meaning quantity or proportion). It thus means 
the combination of heavy and valuable elements in a certain 
quantity or proportion. So much significant is tbe propor- 
tion of the elements in the body that any change that disturbs 
the equilibrium causes serious consequence in the body such 
as death and illness If the disturbance is temporary there 
js illness, and if it is permanent there 13 death Now the 
questions arise what are the elements that are combined m 
a certain proportion ? Wherefrom are tbe elements taken 
How are they combined and in what proportion 7, and who 
combines them ? As the answers to these questions lead 
naturally to the metaphysical background of the body, a 
discussion on the nature of tbe soul which is within the body 
controlling and regulating it-becomes a must A body apart 
from soul is but dead matter. 



Humaa life la said to be the most outataadiag oieatioa 
the cream of the created world. All things in the infmite 
bosom of the imiTerse are for man.* Like the Vedic Aryans, 
the Meeteis also believed that there are mainly five primary 
elements fire, water, air, earth and heaven that constitute 
the human body. The Meetei funeral of the dead body called 
Po^Lolba ( placing things at the proper place on the close 
of an event) indicates that the human body, after death has 
been appropriated into the different constituent primal units. 
The element of fire joina Fire , water joins Water , air joins 
Ait ; earth goes to Earth , and Heaven to heaven After one’s 
death the immortal soul in him finds a new body constitued 
by the five elements. It slays first in the sky then^in water, 
then la the beast having no foot, then in the sun, then in the 
stars for some time, then in the father, and then ultimately 
in the womb of the mother for a new birth.* The individual 
fotm may change, but the essence is not destroyed. 

In the pnyns it is found that Ashiba is the mam divine 
architect creating the different orders of living creatures in- 
cluding the human beings But this Ashiba (Sanamahi) is 
God Himself appearing for the purpose of creation The 
thrusting in of the hfc principle, the Thawais (souls) into 
the body of human being, as shown by the puyas, is done 
by the deities who are the diverse expressions of God. In 
all these accounts of the puyas the crealion of the human 
world IS but a divine affair in fulfilment of the supreme 
wish of Tengbanba Mapu to manifest Himself into a 
Universe and realise Himself through it. 

From the above discussions it is evident that man has 
a mortal frame — bis body, which is subject to death and 
decandence being a member of the manifest universe in 
which nothing is permanent. Even the primal elements of 


}. Eeyek Salailon, p 60 
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Itfe, w^er, AHr, e^rtb And HeafM ^aH hare to disappear at 
the todk Om add aboi^ thife mOttel feature of the human 
beltig thetiB IS still soMeihiog moee erbich is free from mor» 
tallty. In the abaefiee of this the faumaa body eonstituted by 
different elements of the manifest universe is inert. All 
hungep aetiritles are due to the presenee of the soul in the 
body. The seaith for this principle Which lies at the back< 
grotiild of human life is the mein task of the Meetel puyas. 

Man IS called *Mee’ for it has been created on the pattern 
of the shadow or imagOi called *Mi* in Meetei language. Man 
is BO made that he is capable of realising the supreme unity 
running through all things and beings m the universe inclu- 
ding himself. According to the Puyas, man has an immortal 
essence within the mortal frame What is immortal belongs 
to Tengbanba Mapu who is the Immortal Self ( Yaibirel 
Sidaba ) traascendmg the perpetual procession of decay, 
death and disappearance, To the Meeteis the human 
body IS a place of divine habitation. So long as the equili- 
brium once set by God is not lost, the deities live in the body 
of the man as the Thawats (souls)^ Man possesses mind (Puk- 
ning) and mtelligance that make him conscious of the divme 
glory. Though there are five Thawais, ultimately they are all 
one. As to how they enter into the body, it is said that Atiya 
Sidaba pierced into the body through the Linfu (the upper- 
most soft area of the cortex ) and took in the live deities 
through his breath. They are placed in the five paits of the 
body Koubru in the cortex, Marching in the heart, Apanba 
in the navel, Thangjmg below the navel and Wangpurel 
in the sex glands * The Puyas refer to a sixth soul called the 
shadow (Mi). It is a part of the personality and is associated f 
with the body at the time of birth. When the midwife 
(maibi) cuts the umbilical cord widi a bamboo kmfe, she 
invokes the six souls to take up their {daea in the child : 


/. Leithak Leikhaion, 



*0 five souls— the shadow also a sixth— O come.'* It 
n believed that the Thawat and the Mi, life— essence and 
shadow always go together. So long as the Thawais are 
within the body, the Mi is also there. When Thawais go outr 
the Ml follows. 

The principle of life is called Lainingshing Heiyi 
who makes all the creatures breathe for their life. All that 
blows are His breath. This divine breath is of two orders : 
one outside the body of the creatures and the other within 
(he body The former is called Atiya Sidaba (Immortal Sky) 
and the latter Yaihirel Sidaba (Tmmortal Soul). The former 
IS called Yangiduba while the latter is Thawai Cbengacha 
( the soul that enters into the body at some opportunity ). 
The former is called Nongshit ( that blows in the Nong as 
His own breath) while the latter is Nungshit ( that blows 
within the body of the creatures as their breath) But these 
two. Nongshit and Nungshit, are but One, the Supreme Life 
principle called the Lainiogahing Heiyi The unron of Nong- 
shit and Nungshit, the Yanglonba and the Tliawai Chengacha 
IS the occasion of death to the beings The Supreme breath, 
the Lainingshing Heiyi, the Nong is the Ultimate Principle 
of Life, the immortal element in all. The blowing in of this 
breath makes life and the blowing out death. ^ 

Linfu ( the human cortex of the brain where Koubru 
seats in the body) is the source of all the transpsrent life 
fluids in the body The Supreme Mother Leiinalel seated 
below the navel calls down this fluid from the Linfu in order 
to aumate the whole body. Lainingshing Heiyi shines like a 
diamond on the foiehead of the human being. It is due to 
the special diviue gift, mind ( Pukoing ) that man alone is 
able to enjoy self-conscious existence So long as Pukmng 
regulates the activities of the Thawais, there is conscious 
control over all affairs within the body But when lit is drawn 

/. Parratt, S N , The Religion of Manipur, p. 7i 
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up towards Laioingshing Hdyii it loses all control and 
follows the supreme Thawai, i e . the Ningsfaa. the life breath. 
Ningsha goes out to its counterpart the Nongshit (Yaug- 
louba). With this union there is the death of the individual. 
That the immortal Lainmingshing Heiyi is in the body of 
man is regarded as a secret tathuppa wa) His place is said 
to be beyond the reach of the sun and the moon The mea- 
ning of the statement Is that the two eyes repeseoting the 
sun and the moon cannot see the forehead where the immor- 
tal self rests in the human body The secret of this divine 
presenoe cannot be known by those persons who are greedy, 
proud and untruthful and have no settled mind.^ 

To the Meeteis death is only a stepping stone, not the 
slopping place. Man’s physical body has an end but his inner 
self has life eternal, for it is involved m the cycle 3 of 
birth and death. Death and illness are inflicted on human 
beings by God to make them aware of their status as mem- 
bera of the mortal scheme and to instil in them the desire to 
attain eternal divine life.* According to Nonglon Pathup 
Wachetlon Fuya, there are three life-streams within the body 
They are called Kha-Khong, Lai-Khong and Malang-Khong. 
Of the three, the middle one, Laikhong leads to the Supreme 
Lord. Leimalel, the Supreme Mother alone knows this way. 
When the equilibrium of the elements in the body is duiur- 
bed, the five souls come up to Leiiualel (who has her seat 
on the lotus heart ) to apprise her of the turbulent streams. 
Then shouting Hou-Hou she comes up to Maru Sidaba follo- 
wing the course of Laikhong. The union of Leimarel and 
Maru Sidaba is called Hung-Ning which is the cry of all 
the deities who move upwards to leave the body. All the 
souls ( Thawais ) then merge in the life-breath (Ningsha) 

1 Ibid,p. 15 J 

2 Singh. O. Bhogeswar, Ningthourol Seireng, p. 21 




wjtichthen stops fgiwtionjpg4a<lianitfl9 vUii 4s eoaoterpai} 
Noingshit blowing outside tho body. Ajl deities merg^e w 
AtiQgicok who beconars uaUed with the Supreme Dei^^ Lai- 
ningsluug Heiy^ Wheu the letter leaves the body, the indi- 
vidual dies ' 

The buman body is eonmdefed to have bean constituted 
by various elements found m the manifest universe and is 
thus subject to decay and death. But it is never condemned 
by the Puyas. The vrhok being of man is not ibe body 
alone. There » an essence in him that is immoftal and that 
makes him alive The entry of the eternal essence into the 
transient body is a divine aifarr in which different deities 
make themselves seated in different parts of the body. The 
human body is therefore regarded as a temple.^ The Supreme 
God as seated in the body has different names. He is called 
Yunghing Hanfaa for his descent from above and stay below. 
He is called Ipuroi for his being always with man and the 
world. He is called Humthok for his being sprung from 
Atiya He is called Meisangba for Jus watchful care 

AH the Puyas agree that death means rdease from 
bondage. Polpilang Pays says diat whoa lhaiwais arc com- 
pelled to unite With the Suprame Lord, death occurs. Kbamoi 
Yangoi Sskaing Pays says, "Know that it is death if Yang- 
lonba and Chengaclia unite and become free from strain and 
trouble.’*^ Yanglouba meass the air blowing vnihout in the 
Nong, the Boundless whole. Ohengachs meaus the life- 
breath blowing within Ibe human body. Death is merging 
in the Infinite Expanae. 

Nongkaba, Nongmanba, Laioikhiba and Shiba are 
words commonly used to mean Death. To know what Death 
means we may try to understand the nnpheattons of these 

J, Noagtnn Puthup tVachetlon p, l\if 

2. II id., p. 19 

3. KhanuH Ya igci Sekning Puya p.2 




wtaiU- Noogkaba v 9 co,i9jbinatioii of t^e WQrds ; 
i;;aba. NQOg according to U19 Puya« is God, the ultimate find 
Kab9 means climb or -to go vp. Nongkaba thus meap^ (bo 
going up or climbing V^wards the Ultimate Home, the 
Heavenly abode Nongmanba, a combination of two ^ords : 
Nong (the Ultimate) and Manba (fading away) mgaas the 
fading away of an individual’s life in the Npng. Laioikhiba, 
a ccmbinatjon of two words Lai (the divine) and Oikhiba 
(to become) IT ears the iDdividual's becoming divine or re> 
turn to his divine abode. These terms suggest the meaping 
of Death to be the individual's union with the Lord. Shiba 
popularly means death The term has many implicationa 
like dismantling or decomposition of a ihing As the human 
body 18 a material thing, on the death of an individual his 
corpse IS decomposed and dismantled ui a natural process 
and the elements that constitute the human body returp to 
their respective ultimate original abode* 

From the above discussions it is clear that Death raeaqs 
the end of the earthly life of (he individual human being 
and his going to the cnginal heavenly home, the Nong. 
The material elements that constitute bis body go bade to 
their original places in a funeral process caKed Potloiba 
by the Meeteis. The immortal essence that is in him also 
becomes one with the Supreme Deity, the Nong, the Teng- 
banba Mapu 

Traditionally the Me^is believe that when a man dies 
he goes to the land of Death known as Khapiung S^wa led 
by go enchantreas colled Kfkoi-Lou-Oubi. Imniediately 
after death the individual h believed tp bs going fo a place 
called JUumebampaf where the dead wash hands and legs ^ 
Then he masses a stream,.and proceeds to Thongak-tbe main 
gate of the land of Death. There he meets the deiiy 

i. Khongs.faot. Uamba^^io m*sh. Md patsslake{¥>atery 
piac€ ) Khougkampat meanr tke v^tery place where /eet 
ore washed. 
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Thongak Lairembi who controla the gate. Led by Kikoi- 
Lou-Onbi who could assume any form according to the 
choice of the dead, the man proceeds through a small plain 
known as Thongak Ashithel and along the Makui Nungol 
Ching^ the range of hills where the dead man realises that he 
is dead and has left his former life. Thus proceeding, he 
reaches Khamnung Sawa where Thongarel reigns supreme. 
This land of the dead is considered to be underworld. Its 
Lord IS said to be Lai Wangpurel Sidaba of the South who 
has been identified by some with Thongarel The Meeteis 
considered the South to be the land of the dead When 
Hinduism became the religion of the state this . Wangpurel/ 
Thongarel was considered by the Meeteis to be the counter- 
part of Yama, the Lord of death according to the Hindus. 
All the traditional legends suggest that the Meeteis believed 
in life after death. The souls after their stay under the 
mighty rule of the Lord of Death, undergoing punishment 
for their vices and enjoying divine bliss for their virtues in 
the former lives, are reborn in the human world. 

The philosophical reflection on the whole course of 
human life from the cradle to the coffin and the tradi- 
tional belief in rebirth are shown in an old funeral aong 
of the Meeteis The song allegorically narrates the life of 
thr human being. Fed by the mother’s breast the child 
grows up. When grown up he enjoys life’s varied tempta- 
tions. He fights the battle of life as lured by the evil .temp- 
tations, passions, desires and greeds. He finds himself 
baffled. He suffers defeat mthe fight. While retiring m 
utter disappointment in the struggle of life, be realises hia 
own misdeeds against the sufueme law of God from which 
he has gone astray. He feels that be is far from his heavenly 
home. Finally he meets his own end — the death. He leaves 
his sweet body. But the moment he leaves the body he 
again aspires after the previous life with the former body 
He attempts to rehabilitate la that body. But in the old 
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body he cannot enter. He la in bevildermenL He wants* to 
find a place in life. But all his attempts are in vain. His 
well wishers and near ones are crying for his rebirth in 
new human life following a natural course. 

The funeral song runs as follows : 

Heirangkhoinida Chanaba Heinida — Heirangkhoi is an edible 

fruit 

Sibu Thoina Haoba Heidi — Sweeter than it 

Chindanba Heioida —is the milk from mother. 

Mayai Leikai Thambal Satie — Lotus blooms in the 

middle, 

Khoimuna Ille Khoiraba —The bees hum and run 

after it. 

Sabi Lao Lao Chatsi Lao — Oh great, come and let 

us go 

Kallakpa Yamn 1 Kanjaoba Yammi The greedy and envious 

are many 

Mangda Tharo Lao Go forward m the front 

Lansonbigl Lamyaida In the midst of the thick 

battle 

Monuna Ware Pottbaba The man being tired, takes 

rest, 

, Ipam Lamdam Yenglubadi Looking back at the origi* 

oai abode 

Nungshiba Maikei Tamkbare The sweet lovely place is 

far away. 

Chekla Paikhrabana Fombi When the once flown bird 
Haiyillakpada comes back 

Cheklagi Kaidougfam Khangda- It cannot have a place for 

baoa stay 

Pombi Kakngaonare And the bird is bewildered. 

Sabi Inem Macha Pammubi Oh great, the sweet and 

lovely 

Chingnunggi Saana Loktudagi From the gorge wherefrom 

all deicended, 

Paihtraklooe Come back flying. 



This last part of the sonj auggeats a new birth 
death* In Indian philosophy abo passions and desires ard 
accounted for as the cause of birth. Life with passions and 
desires continue to get involved in the vicious circle of bihIt 
and death. This song clearly snggests that the soul by its 
very nature belongs to God* the Supreme la.inortal Soul, 
Tengbanba Mapu. He who has known the true nature of 
his own self, knows himself in his original nature and is 
rnrinorial. As in Indian systems, so in the religious philo« 
sophy Of the Mcetcis the impact of the passions and desirea 
can be dispelled only by true knowledge of the soul. 

To the Meeteis, the human body Isa Lang (a trap) 
lb which the soul bird ( Thawai Polpi ) is kept. Leaving the 
former Lang (bddy) the soul bird goes to another Ling. This 
is called Langon (the change of body). Human birth means 
this Langon. As said by Mangaog Laininghal to Luwang 
Leikoiba in the Polpilang puya the origin of man’s life is the 
Sun. The Son is taken to be Sanamahi while the^oon is 
Apanba Pakhangba He represents the Supreme in the mani- 
fest World of ihitagi and beings. He is Korouhanba ‘ he is 
Atiya Sidaba He is Apanba Pakhangba. That which would 
becoihe human being comes from the Sun firsL Then 
It is handed over to the Moon (Apanba). The moon again 
gives it over to fhaba (Evening star), then to Ssctuk (Mor- 
ning btatt, then to Okpuroi. then to Taohuireng, and then 
ultimately to the tnnn who Would be father The father bears 
It for tWo months. After that it is given to the mother. The 
Meeteb Call father Ipaa Pambou for it mnained there 
(Panba) in the father for two radnths For its being given 
over to indther and heir taking care of it, mother it called 
Thanglen Irubi Itna. Aiccording to the Mtcleisw the life pycie 
of a mao n complete in seven generations ranging from the 
l()uthoil Futtil (Great- great grandpa) Co grandson. Fust 
Ipnthon Fttrel initiates, then Iputhou, Ipu (grandpa), Ipa 



Asiia 1C tke «tlf loh* 'Wi^ Jdiu (grandbion^ 
ftohtt autocMMVMyi fcfaa neaBa Ite 'ocmplatioa ( ibttba ) lyf 
ihe life cycle. These are the seven generation of a4iuinaa 

being aa fet forth in the pnyas. The Mecteis call this 4f)ngoA 
Tarer.^ 

IDp 'Radbrfcfisbtian <fbierve5, *‘The one dootrife rlhat 
has the io|igcat la^llectuai ancestry is the belief that the ordi- 
nary condition of man is not his ultimate being, that he has 
m him a deeper self, call it breath or ^host, soul or spirit. 
In each being dwells a light ^hich no power>cnn exdngiuthi 
an Imhaorttl spirit, bemgn and tolerant, -the aileat witaoss,ui 
his heart. The greatest thinkers of the world unite in asking 
us to know the-self The Meetei Puyas clearly enunciate 
this great truth The possibility of our existenee beyond the 
short span of our'present life is justified by the ‘Very nature 
and coDStitutiota of the human being Soitae of 'theur views 
are crude. But they exhibit flashes of profound insight into 
the problem of human destiny. Meterialism is rejected. Man 
IS not just a physical object but a mixture of matter and 
spirit But the early Meelei thinkers gave oipression to 
their thoughts m language and style that suited their land 
and time Their aim was to lead man to the Highest Truth 
Man IS rooted in the Spirit ' man is divine — this is the cen- 
tral teaching of the Meetei religious thought Spirit stands 
for the changeless principle of ultimate reality The spirit in 
man is not an evolutionary phenomenon It has not evolved 
from the matenal elements. Without Thawais man is just an 
inert material body With the entry of these souls man is 

y lOjIOy P., Leihou Nonghou, pp. 11-18, 

2 Redhtknsfman , , S , Eastern Religions -^Western thought, 

p.25 
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rftiMd above the level of tbe aatural world. He it aot siinpl; 
tbe animal gone up but repKaests a audden break, a leap in- 
fo a new fonn. 

Man, however, begins his earthly Journey with matter^ 
He bears the marks of change and temporality in his fragile 
body. But be is a complex being because he belongs to both 
divine and material orders To the Meetei thinkers, matter is 
not evil because it is a manifestation of the Suprerne. The 
body, therefore, is not wholly unimportant to man Had 
there been no matter, life would have been impossible. But 
man as spirit transcends the material plane This divine 
destiny of man works as t purifying and uplifting power in 
the heart of the individual However long and devious the 
way, he will reach his divinely appointed goal. 



CHAPTER V 

FESTIVALS 

It is impossible to give a clear conception of the reli- 
gious philosophy of the Meeteis without a study of their 
mportant religious festivals. Through the organised worship 
of the gods the individual shares in the unity and har- 
mony of the social order. Religious festivals foster 
the growth of spiritual consciousness and seek to ' establish 
an essential kinship between man and god. The ancient 
Meetei festivals contained, though, no doubt, in ‘a magical 
fashion, the germ of mystic and sacramental religious forms. 
They are observed even now and have brought about some 
changes in the observance of the Hindu festivals. ' Some of 
the mam festivals of Meetei origin will be examined in the 
chapter to throw light on the traditional religioua beliefs 
of the people. In this connection an extensive exposition 
Lai Haraoba will be given because all the indigenous eleme- 
nts of the Meetei religion are preserved in this festival. 

(a) CHEIRAOBA 

Cheiraoba is the New Year’s festival which takes place 
on the first day ol the month of Sajifu (Marcb).^ The word 
Cheiraoba is considered to be derived from Chahi (year) 
and Looba (declare) or Chei (stick) and Laoba ( declare ). 
Traditionally Cheiraoba means the declaration of the 
commencement of the new year by holding a stick with a bell ^ 
fixed on its top. The holding of this festival shows the sigm- 
ficanoe of Time which is represented by Chohi (year). As 
this festival is held on the first day of the first month of 
Meetei Thapalon (calendar), the festival is now popularly 


/. Par rat t, S.N. op. clt,, p 46 
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known as SajiTn Cheiraoba. It la alio called Korak-Lang* 
taiba ( Kumgi Lakyel Taiba ) thoi (cBtival that marlu the 
joining of two years— th^ ^ai^iqg and the coming year. This 
festival has close cobaeehdn with Chahi, the year, that 
represents the Time which carries within its mighty womb 
ah things aild 'brings In thlk universe with all tbrir fof tnitaes. 
I^e who kabWs the twriVe months of the yesir, the tltffty 
(&yB Of the mditl!h, the seven days of the week, and tnM Ml 
course Of the day vliith its three great divirions into 
uDitaagang, Luwang and Shuman, is one who knows (he 
Divine— the Shpreme Redhty -the Uldriate backgrotud of 
the universe. Tina v/tdlt Infinite Time is represented by 
dhaht ( year ) winch is again represented by months. The 
months are represented b}* the weeks, and the Weeks by dayv. 
'fhtis the whole Time is iWtimately represented by a day 
Whieh has thrM great divistom into Mangang, Ltfwang and 
Khuitian. A’ Day is called Nongme. Nong means the 
Supreme Lord) thh Lai ningsbmg Heiyi. the only One Teng* 
banba Mapn. He is wise who knows the full course of a 
Day Nongma (Nodg Atna) with tfs three divisions and prays 
to the' Almighty Father at the setting in each of division. 
But these days constitute weeks , the weeks constitute the 
month , and the months constitute the yeai^ the Chahi. It is 
in the course of a year (hat one collects all that will make 
im live, la a way Ch^hi is taken to be a divine fruit 
given to mankind for his livelihood in a particular time 
span Thus the Meeteis give so much importatace to Chahi 
that they hold a festival at the joining of the two 
years, the passing and the coming one, in ihe name of 
dheiraoba With prayer and worship to the deities of iheir 
belief to guard them against death and diseases, and bring 
prosperity and peace for the coming year Though m the 
ancient nines It Wds hdd under a differant aaaw Kuak 
Langbaiba, from the time of NaephoUgba (439 A 0.> this 
festival was held publicly on the first day of tbf first month 





of the jrear thuumh a^ponffopHUPyt^ of th^ cofiiBeppf of 
4ie ycax by t]|(e (JPwisio^mI oncers)* Tlift nfiwXHp* 

qpiventwi^ m^de by bpl^iqg » lo^j^ bambo^ gtiQkWb 
bel^ fip^dt oa, top) pf ^ For this re^oq tba fegtiY^ canM 
to be knofui, aa C^i^La/fbM ( Cl^)=itick, Laob^womi* 
cemfat). People 9 leBpaqd the^ pt«iqiaes aqd boQBe^]i4s la 
boQQUT of the coiq^ year. They performed a qumber 
of X^ithoua — worship aod prayers to ^ods and goddesses 
both inside and outside the residential pitmiseg. This 
practice continued till the time of king Kyapib^^ Who 
mtraduced the system of Cheithaba m place of f^hetlaoba 
In Cheitbaha a person was selected for the purpose by a 
process pf comparing his individual horoscope with that 
of the king. He was held responsible fur aqy calamity 
that might befall the king, the state and the people. Ht« 
function was to save the king and the nation from disaster. 
The year was named after this Cheithaba person aa a 
mark of honour to him. Cheithaba hterally means the 
counting of sticks ( Chei means stick, Thaba means 
counting) * The year is represented by the stick and coun- 
tmg of the year is done in terms of the slick, The Chei- 
thaba person is usually selected from among the close asso- 
ciates of the king born under the same star with the king * 
During the ceremonial the outgoing Cheithaba prayed for 
the pTospenty of the king and the people, aod the incoming 
Cheithaba promised to bear on his bead all the king's sina 
and misfortunes and all the calamities threateaiag the people. 
The symbolism of the sticks was described by Higgms in his 
account of the Cheithaba for the year 192d ' 

‘Let all the evils such as war and battle, enmity and 
struggles, fall down at the'advent of the new year in which 
the seasons of the ancient god Pakhangba. who is the head 

1. King Kyamba re^gn^d in the second Rolf of the fifteenth 
comtary. 

2 Hoiaont TC., the MeUheiepp. IQdS. 

3. CheitharoJ Kumbaba^ p. 10 
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of gods, fallen from the sky at a happy place, and the god 
C^iDgshomba the white who reigns in the north east, are 
invested with the ceremony of Cheithaba, in which the 
Cheithaba man performs it with a stick on his shoulder— 
the stick which exempts the Cheithaba man from the burden 
of public work when he is seen to carry it on his shoulder on 
the public road the stick which can make one conquer great 
and small kingdoms in battle, the stick which is aitached to 
the bamboo tube in the time of coronation at KangJa, the 
stick which IS used by warlike young men in fight, the 
stick which was the hilt of the sword of the god Thang 3 ing, 
the stick of which the head is known at the first touch, 
the stick that ofiens the door of the earth and fills up the 
underground pit in the month of Sajibu, in the reigns of 
all kings according to ancient custom 

With this Cheiraoba Festival, seme imporiant laitbous 
• prayers and worships to deities ) are associated. Singtek 
Singthaba is taken to be of great importance ' by the Mce> 
teiB since this Laitbou is connected with the life and death of 
the human beings in that year It is the traditional belief of 
the Meeteis that there is Lai'Khundin (Assembly of the deiues) 
on every Saturday of the month of Lamta, the last month of 
year In this assembly the number of sticks representing 
those persons who would die during the coming^ ear in coun- 
ted by gods. On thr eve of Cheiraoba there is ihe ceremony 
of requesting the deities to spare their lives. This ceicmony 
is called Singshatpa (Sing =Btick, and Shaipa=take out or 
Withdraw) which means withdrawal of lives from the divine 
counting. Normally it is done at Heibokching, a small hill 
to the south of present Imphal. Certain ofTerings are made 
to the deities to please them : one cloth for Lainingihc o 
(male deity one cloth for Lairemma (female deity), one 
canopy, some iron and gold, fifteen bambo o tubes filled 

J. Quoted from Parrait , S.N. the Reiigioa oj Mampur 

P 47 
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with kabok akhingba (puffed nee), fruits and flowers, an 
eanhen pot of molasses and ten candles made of bee wax. 
After the performance of appeasement rites the maibas 
remove from tb9 sticks those representing people whose lives 
have been reprieved.^ 

The Meeteis celebrate another ceremony called Saroi 
Khaiigba (Saroi stbe evil spinta, Khangba= propitiation) on 
the day of Cheirauba. This is the rite of propitiation and 
appeasement of the sarois, the evil spirits. This is done Ly 
the elderly ladies of the locality From each home edible 
Items such as nee. vegetables, sweets and others are collected 
and offered to the tutelar deities Koubni, Marjing, Wang- 
purel and Thangjmg in order to propitiate the Sarois who 
are perpetually hungry, and demand food from human beings. 
The mam objective of this Saroi fChangba is protection 
against death and illness. 

On the eve of Cheiraoba houses are thoroughly cleansed 
and old utensils are replaced by new ones. Durmg the 
festival special worship of Sanamahi and Leimarel is 
performed. Further a nte is performed at the gate of the 
house for long life and prosperity of the members of the 
family. Three portions of rice are offered for the Cheithaba 
of the past year, the Cheithaba of the present year and that 
of the coming year- The deities who are said to partake of 
these offerings are llammaba Tumaba (Lord of my land), 
Kumsana Kumliklai ( The golden year ) and Iram Shenba 
Tushenba ( guardian of my land). This ceremony is really 
a prayer to the Supreme Lord who is the all — encompassing 
Time. 

One of the main features of Cheiraoba festival is the 
performaoe of Ushil. Fishes of a particular type ( Ngamu ) 
are set loose in the pond, each one representing a particular 
member of the house. By observing the movements of the 
fish it IS predicted whether the coming year will be pleasant 


i. eff MasM Singtek Singshat ptiya. 






yk 

fer OT not. Wlten fbh oh'diinHiy fs oftrried ovM 

ftf ihe IdaAias, the filh rtrpre^ntttlie Idfrig. ft is fcfliowad 
^ Ofihrihgs t/f inohey, fruits and fioWers etc. in •order to 
%tbttre tte 'prosperity of th^ kragdotli 

^'the seventh day of Chatraoba another neremoiiy of 
divination ii held in the region between the Jril rive^ and 
the 'vrfisge of Kongba, east of Imphal. There are two 
•sacred places in the area : one for Angom Pokpa and the 
other for Ningthem Pokpi-^both teeing the south. The 
materials found in digging a particular spot are carefully 
coUeeted and preserved in a piece of cloth. After it is 
cdiefiilly tied, it is hung on the neck of Maiba, the priest 
who <perf onus the ceremony for the king and the state. Then 
it M named to the temple of Yumjao Lairembi ( the goddess 
of the Royal Home ) at the palace, and then it is preserved 
in an earthen jar. For ceoseoutive five days offerings will 
be made to the deity. The offerings consist of the sbareng 
( a king white fish ), gold and silver discs, customary flowers 
and fruits. After five days the jar » ppened and the contents 
are observed by the Maibas and then predictions concerning 
rhekii^ and' the state are made. All the materials will 
sgktn be brought to tbs place wherefrom they have been 
Oollebtcd. This fillmg m of the bole takes place m the 
moash 'of Sagffn The two ntuals are given tne names 
lCo«iba Pbatpa (digging the hole at Kongba ) aod 

Sajite 'Leiktann Phniiba ( efoting up the hole in ^ajifu ) 
teSpettlvefy. Even m the pre-fastoTic days tong before the 
reign of Nongtalai, Ihs first historic king in 34 A D this 
tchtitnoh of peitormiog >ritaals in ^.honour nf the copiing 
year-wBS Held. -Thi feoUval was celebrated ^'ac that tiiuc la 
ihe monihof the year frdlowteg thenovument gf? the sun 

i. i ti u I , ■ ’ I II I ■ " 
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froin tbe north to the south, called Khayum by the Meeteis, 
and from the south to the north called Laiyum. The tradi* 
tioa IS still maintained in the Meetei Khaiu. The holdmg 
of the said function in the month of Sajifu is considerad to 
be due to the daubing of the month in Waicching Since 
then It has bseo held in the montn of Sajifu taking it to be 
the first month of the year. 

(b) LAIKEITHEL K\B\ 

Lai Keithel Kaba was originally a festival held in the 
ancient days for maintaining good relation, peace and 
harmony among the deities and human beings. It was 
believed by the Meeteis that on this occasion the divine 
ladies sold heads of human beings aad cats, and these things 
were purchased by the deities and human beings for a grand 
Feast The function was originally known as Lai Keithel 
Kaba (attending the divine market) The ceremony was 
later modified by Nongtalai who performed it on the 20 th 
day of the month of Lamta at Kangla where Khwai Nong> 
cheng Piba had great influence and Kanglei Khonba Palc- 
hangba revealed himself on this day. Since then the festival 
was known as Yek Luktm Thouram held for the purpose 
of bringing good relation and harmony among the different 
groups ot people organised into yeks that constitute the 
present Meetei Society. As desired by his wife Laisna, 
Nongtalai organised Sagol Kangchei, play of Kangchei, a form 
of Polo as a part of the programme.^ To commemorate this 
ceremony of their forefathers Taothingmang and Yoimongba 

1. Sagol Kangchei “IS hockey- on-horseback, a ganiefcrme. 
rly peculiar to Manipur, but which of late years has spread 
over, and become popular throughout a large p irtion of 
British India. This Is the game named Polo in England 
which Is now so fashionable.” {Brown, R , Statistical 
Account of Manipur, p. 79 : See also Hodsom, T. C , 
The Meitheis, p, 49) 
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on tbe advice and sopervlBioa of Thongak Kuromba Maichott 
organned the said fonetioo. In 1779 A.D. Ananta Shai, 
the ancle and miauter of king Bhagyachandra, performed 
thii important traditionl ntual to bring about peace and 
hannony among the different groupa of people divided due 
to tbe propagation of Hindu religion. A blend of the old 
and new faiths was made The new religion war given a 
traditional foundation. 

(c) GHINGKOI IRRUPPA 

Chingkoi Irruppa (bathing in the Chingkoi) la a popular 
festival and is aasociated with removal of sin through ritual 
bathing Chingkoi is a small rivulet that flows around the 
Nongmai ching hill to the eastern part of the Imphal valley. 
From the point of view of the ancient tradition of the 
Meeteis, this hill is taken to be the abode of the important 
Meetei duty Nongpok and his consort Panthoibi. Their 
legends enriched the Meetei culture, tradition, religion and 
philosophy. A holy dip into the Chingkoi rivulet was made 
a religious duty by king Naothingkhong as he and bis men 
took a bath in this rivalet out of repentance for, and in me- 
mory of, a Seloi girl named Piattanga who died instantaneously 
in hiB palace out of shame as she was traated by Naothmg- 
khong as mother though she once saved him from grave 
danger at the hands of the Shdois and Langmais (hill tribes 
of the Nongmaiching hill ) and the king fell in love with 
her and promised to marry her. Since then it has become 
a tradition for the Meereis to take a holy bath in the said 
rivulet in the month of Lamta to be free from the sin 
committed in their life But when Hinduism became tbe 
religion of fhs Mseteis und:r strong royal patronage, 
Nongpok and Panthoibi were identified with Siva and Diirga 
respectively. The Nongmaiching was then treated ai the 
abode of Lord Siva and Durga, and climbing this hill after 
a holy bath in the Chingoi rivulet became a tradition. 
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(d) MERA MENTONGBA 

Mera Mentongba i> a festival held for five di|^ pommea* 
ci'ag on the full moon day of Mera. It is a festival in which 
people Worship Lord Saaamahi aad Pakhaegba along with 
the seven Lainurahs ( divine girls ), nine Laipungthoua 
( diVine youths ) and the Umanglais. Sanamahi as the 
presiding deity represents the essence of the life of the 
universe, that whicn d veUs m everything and being, and 
Fakhangba as the outward ruling deity of the created univ> 
erse. Sanamahi is the Thawailel — the Thawai of the Thawais 
( the supreme life essence ) and Pakhangba is the Milel, the 
shadow or image of the Lord Since the Thawai and the 
Ml always go together, Sanamahi and Pakhangba are 
worshipped together m order to bring about a sense of 
completeness in the mind of the worshipper. This festival 

15 celebrated to realise the ultimate significauce of the two 
main aspects of the Ultimate Reality, the potential essence 

fall things and beings on the one band, and the manifest 
universe on the other. 

In this festival two mam seats are prepared : one for 
Sanamahi and the other for Pakhangba. There is one 
plantain tree in front of these two seats. By the side of it 

16 placed an ishaifu (a pot filled with water). Around it 
seven seats of different colours are prepared. On the inner 
seats — on the right Lamingthou Sanamahi is placed and on 
the left P akbangba IS pieced. On the seven seats around* 
the seven Lai>Nurahs are placed. Around this arrangement 
nine seats are again prepared for the nine Laipungthous. 
The flag used in this function is the Yek/Salai flag of the 
Iffeeteis having seven different colours. Candles of wait and 
smokes of Khoichu-Laikbam (local herbs used as incense i 
are used in this ceremony. IXvine hymns are sung according 
to traditional formalities. First, Lainmgthou Sanamahi 
IB worshipped and then Pakhangba. It » followed by the 
worship of the seven divuie girls and then the nine Laipnng- 
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thoas. The seats of the deities are made of Saiba wood 
( a local tree). Ths wood to be used in this religious 
function is collected from Heibokching, taken to be a sacred 
place. 

The display of Sanamahi and Pakhangba surrounded 
by the seven Lai Nurahs in the inner circle and then the nine 
Laipuogthous in the outer circle shows that the multiplicity 
of the deities is on the circuu''erence and not lu the centre 
of the circle. Inwardly it is the worship of the One God - 
Tengbanba Mapu. He is what His devotees wish Him to 
be He has no form , no name, and no attribute as He is 
above all these thingi. He has no beginning and no end. 
It 18 this One which is shown by the different Meetei Puyas 
as the ultimate background of al), from whom everything 
comes out, lu whom everything dwells and to whom 
everything retires It is this Supreme Being who is worsh- 
ipped m Mera Men Tongba festival with a deep religious 
and philosophical insight I nto His two aspects: filanamahi 
and Pakhangba. 

Traditionally the Meeteis believe n 361 Umanglais. But 
these Umanglais are but different manifestations or traces 
of the One Supreme God. They have been assigned several 
names only when they are taken severally and mdividuallyt 
such as Waugpurel, Marching, Thangjing, Lai-lshing Chaib^, 
Okuarel and so on But this does not mean that they are 
different. They are but diverse aspects of the same princi- 
ple, Teugbanba Mapu, having no specific name and form. 

(e) MERA HAOCHONGBA 

Mera Haochongba is a great festival of the Meeteis in 
the plain and of the people in the surrounding hills. The hill 
people are called Haos. This festival is a social get-toge- 
ther of all people in the land. It was held regularly in the 
month of Mera till the advent of the British All the chiefs 
of the different tribes in the hills ctmc down to the valley 
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to attend the festival and pay tributes to the King of the 
Meeteis. The noblemen and courtiers and chiefs of all the 
Salais and other dignitaries used to receive the hill brothers 
in the function which was usually held in the south western 
compound of Kangla, the palace. The king of the plain used 
to serve the hill chiefs and their men in a grand feast accor- 
ding to the hill custom with meat and wine Both the plain 
and hill people attending the function exchanged their good 
will and love for each other and joined the sports hel d 
on the occasion of the get-together. 

Captain E D Dun, a political offiser in Manipur, wrote 
that this Mera Haochongba was the third public festival of 
importance in this country He gave an account of the festival 
held in 1886 It lasted for one day , it was a gathering of 
the hill tribes under the Manipur Government. Ituas a 
cunous sight on account of the great number of different 
tribes assembled, with their cunous dress aod weapons, diff- 
ering from each other in feature aod language, but all unani- 
mous in one particular, to get drunk as speedily and remain 
so as long as possible. The hillmen indulged in feats of 
strength before the king of the Meeteis. They also indulged 
in war dances and sham fights The sports of the day con- 
cluded With a feast, at which they were regaled with the 
flesh of coyrs, buffaloes, dogs, cats etc. The flesh was dried 
and preserved for this feast.^ 

(fj HIYANGKUMMEI 

Hiyang Kummei is the famous boat race festival which 
takes place in the month of September on the moat which 
surrounds ibe three sides of the king's enclosure All means 
are permitted to the competitors, including attempting to 
overthrow the other boat “Tl» boats used in the races are 
two m number, of great length, and hollowed out of a single 

i. Dun, E D , Gazetteer of Manipur, 13S6 
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tree ; the rowers number about twenty men, each with a 
short paddle. Besides the rowers are several men atten* 

ding to the steering and urging on the crew There 

are no rewards for the races, they being rowed merely for 
the thmg,*'' Er Parratt refers to another boat rece* which 
fakes place in the month of Langban on the canal by the 
Bijoy Govinda area of Imphal and confuses this Heikru 
Hitongba with Hiyang Kummei In the former, as the name 
Heikru suggests, particular emphasis is laid on the Heikru 
fruit . the headman ( hitongba ) of the boat wears a garland 
of Heikru fruits which cannot be eaten until after the race 
The religious signifiicance of the boat race is very obscure 
m spite of many references to it in the Royal Chronicles It 

IS believed thit ths race was onginally carried out before s 
lai in the prC'Hindu period. 

(g) LAI HARAOBA 

The Let Haraoba ii a unique festival which embodies 
the anoent Meetei religious beliefs. It "Mirrors the entire 
culture of the Maoipun people It reveals its strength and 
weaknesses, the beliefs and superstitions, and perhaps also 
the charm and happiness of the Manipun people It reflects 
the people at fheir interest*’* The Mreteis believe that 
gods after fulfilling the wish of Tengbanba Mapu to qreate 
the woiid of things and beings under the guidance of Atiya 
Sidaba and Leimalel Sidabi expressed their happiness Lai 
Haraoba is a festival of "the meiry-making of the gods and 
goddesses.*** It means literally 'eajoyment of the gods'. 
Wakoklon Puya says, "Gods became happy at the creation 

of the earth by the will of the Supreme Lord.*’* The Lci- 
thak Leikhalon Puya aho makes reference to the expression 
of divine happiness and pleasure when the primal elements 

7. Brown, R., Statistical Account of Manipur, p 82 

2. Parratt. The Religion ofMatApur, p 45 

3. Singh, E N. *Lcd Haraoba', Marg I4{4), l961,pJ0 
4 Ibid 

5. Wakok Hilel miet Salai Amalbn Pukok Puya^p. 43 
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came out from the womb of Atingkok with the cry, *'Ahei 
He Hoirou Hovou Hoirou Nakese*’, and Atingkok laag in 
happineiB "Ha Hei Hd Ha Ha Hd Hei Ha Ha Ha Henn- 
lioia Hennla Hennla Hayule Khulaite Heiyase Heiyase 
Ashibu Thoina Haraopa Leipane. Tahou Hon He Hou 
Heiya Naketa" ^ Still today this anintelhgble Hoiron Hoiya 
cry marks the beginning of Laipou Chongba dance in every 
Lbi Haraoba. 

There are di^erent views on this important festival of 
the Meeteis. According to Y. Tamphajao Lai Haraoba is 
but an expression of the whole human life from birth to 
death Human enjoyment is the reflection— the very image 
of divine happiness. This pleasure of the gods is expressed 
as Lai Haraoba ^ Shri H. Kulabidhu Singh, in his article 
Mera Men Tongba, regards Lai Haraoba as a combination of 
the words, ‘Lai’, 'Ha' and ’Laoba*. 'Lai means the gods, 
‘Ha’ means the chaks (Heiyi: Haya, Konna and Langba ), 
and ‘Laoba* means ‘to declare*. Thus Lai Haraoba means 
the declaration of the chak otders by gods.* The Wakoklon 
Hdel Thilel Salai Amailon Pukok Puya makes reference to 
this as Chakpalon.* Heiyi chak means the penod of becoming 
a child in the father , Haya chak means its coming to the 
mother , Konna ohak means the child’s being in the mother’s 
womb , and Langba chak means the coming out of the child 
from the mother’s womb into the open world. According 
to H. Kulabidhu Che remembrance of thza Ghakpalon and 
the creation of the universe by gods who emanated from 
tbe Supreme Being, the Tengbaoba Mapu, constitutes the 
basic feature of the Meetei Lai Haraoba. 

/. Leithak LelUhalon, pp. I3-J4 

2 Tamphajao, Y , Meetei Lai Haraobagi Wangu Lonjf. 3 
J. Meiteigi Harao F^anmeigi, Seminar pp. 37 f 
4. Wakok/on Hilel Thilel Salai Amailon Pukok Paya, pp. 
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The MeeteiB say that the human body is a divtae place* 
The SupKme Being i> seated within the body of man along 
with othee deities i^anifested from it. The traces and 
manifestations of God are collectively termed as Umanglais 
— the common and popular deities of the Meeteis having 
their abodes in different parts of the land. It is at the place 
of these deities that the festival of Lai Haraoba is being 
held annually or at the interval of years The festival takes 
place in the Meetei month of Kaleu (April. May) and lasts 
over a week It commences on one of those days of the 
month which contain the numbers 1.2, 3, 5 and 8 ' 

As has been mentioned earlier the Meetei Umanglais 
are only apparently pluralistic as in the ultimate analysts 
all the Umanglais are but the different manifestations of the 
same God. Tengbanba Mapu This is clearly evidenced 
by tbe|||common address made to the participants of Haraoba 
in any Lai bung “Lainingthou Lairembigi Manaisa” (Oh, 
Servants of Lainingthou and Lairembi) Here Lainingthou 
and Lairembi are the two aspects— male and female— of the 
Supreme God, la fact in a particular Haraoba we are not 
worshipping the particular deity, but the Supreme Deity in 
His manifestation as Lainingthou and Lairembi. The indi* 
vidual names of the deities in question serve the purpose of 
pointing to the place where the Laibaraoba festival is hel d. 
Thus the mam feature of Laihaiaoba lemains intnnsically 
the same everywhere. Certain outward local differences in 
style and presentation are not however ruled out. Consi- 
dering these local differences 5.N. Parratt attempts to make 
a broad classification of Laibaraoba wto three mam forms : 
K«tgki form as prevalent in the mam valley, Moirang form 


I. Parratt S. N. op. cit, P. 56 Usually the first day of the 
month is avoided. 
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itt Moitang pAtticuMrly m the Laibong of Thangjing ahd 
Chftkpa form la the ai<eas where the Chakpa Lois iohablt * 
Kaagla form is taken rrainly from the Harao^ style 
as earned on in the paleee ; Moitang form of Hataoba is 
taken from the Haraoba of Thangjing in Moirang, and 
Chakpa fom n the Haraoba whrch is basically the Lol 
observance in purely old primitive style. She also points out 
that inspile of slight variations, the basic pattern remains 
always the same regardless of the Lai ( deity ) in whose 
Laibiing ( courtyard) the festival is performed. Subjtantially 
in the Laiharaoba festival of any Laipham what is being 
displayed first is the creation of the universe particularly 
heaven and earth Then are exhibited the creation of living 
beings particularly the creation of humi n beings as revealed 
in Chakpalon and then the growth of the human being into 
adult manhood, and so on The ancient divine romantic 
legend of Lcinung Haraba and Noagthangleima and that of 
Nongpok and Panthoibi are reflected m the Laiharaoba 
dances and songs 

In view of (he performance of the festival in honour 
of certain gods, Hke Pakhangba of the Mangangs. Thangjing 
of the Moirangs, Oknarel of the Khumaos etc. taken to be 
divine ancestors of particular yeks. Dr. Parratt says that 
the festival **was originally an ancestral ritual.’’^ While 
attempting to prove it sh e draws parallel of it in Kuki 
ancestral ritual as noticed by Shakespear which has, however, 
some similarities with the Meetei way of anqestral ritual. 
What she wants to emphasize here is that Lai )3araoba was 
originally an ancestral ritual like Apokpa Khurumba f ance* 
stral worlhil^-. But it is to be pointed out here that Ancet* 
tral werSUp like Apokpa Rhummba basically differs from 
Lai Hhraoba Aough in both there is The worship of the 


/. Faraitt, tke MeUgioti of 94 

L Ibid^p.SS 
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aoceston as deities. In Apakpa Khuranba there is the 
predominance of private interest of the fapiily idone while 
in Lai Haraoba, there is the general interest of all peojde. 
From this it is clear that Laiharaoba is not merely an 
ancestral ritual as Siakespear and Parratt suggest, but a 
search for realisation of the Supreme God in and through the 
multitude of the deities who are but His different traces. 

On the -preceding day of tlw festival the shrine is cleansed, 
the court}’ard is prepared, and candles aie lighted in the 
night at the shrine and at every home of the locality as a 
measure to ward off evils that may cause hindrance to the 
festival The representatioo of the Lai Is prepared and 
placed on a wooden throne in the shrine, and is properly 
adorned with clothes by the Maibi, the priestess To quote 
SN. Parrattio this regard, * The Lai itself is represnted in 
several difterent ways but never by an image, The original 
representation of Lai was by a pair of bam bo tubes, which 
may have contained relics. At a later stage of development 
the Lai came to bs represented by brass or wooden masks. 
With cloths placed below and above as though they were 
dressed The simpllcit) of representing the gods has not been 
compromised, however. For in recent times a piece of wood 
or iron was used, and today coins and bamboo tubes are 
still used, for cultic purposes. The absence of images indi- 
cates that Hindu iconography had not influenced Meetei 
worship at all at the time when this nte received its present 
form"‘ The Meetei deities have no specific forms because 
they are believed to belong to the onginal Being whp is 
formless and boundless ^ 

The calling up of the Liei from water is called Lai 
Ikouba. This jb the ceremonial beginning of the- festival. 
As Tamphajao says, it is the putting in of life the temple 
which is otherwise lifeless in the absence of the Ldi. -Seme 

/. Jbid.p 56 

2. Tamphajao ^ Y, Meeiei Laiharaobagi Wa«guIon p. 3 
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ealtle objects ate used for tfais, each of which has specific 
name sad fancttoO. The mam items are as follows .'(I) 
Tiirel fleiniks— Ffiiit off wrings to be made in th^, ^atet' ( it 
connsta of one bunch of banana, one betel leaf and one betel 
nut and several other fruits and sweets), (2) Two lha'fus : 
one for LAiningthou and the other for Lairembi— (Ihaifu is 
an earthen pot in which is placed a banana leaf thrust out at 
the neck of the pot and then bent down and tied with hand- 
woven thread of a fathom’s length The thread for Lainin- 
gthou has nine strands and that for Lairembi only seven) . 
(3) Two Leiyoms, one for Lamingthou and the other for 
Lairembi (Leiyom is a package of Langthrei buds covered 
by three layers of banana leaves tied with the thread from 
Lainingthou’s Ishaifu. Lainingthou's package has fourteen 
buds facing downward while Lairembi’s package has only 
seven buds facing upward) , (4) Khayoms of Lamingthou and 
Lairembi (Khayom is a package of rice, egg and three buds 
of Langthrei covered by seven layers of banana lea^e•) The 
Khayom of Lamingthou is titd with nine strips of bamboo 
while that of Lairembi is tied with seven bamboo strips. As 
m leiyom, the langthrei bods m Lainingthou’s Khajom are 
placed facing downward while those of Lairembi are placed 
facing upward) , f5) Six khudeis ( locally made thin cloth 
having a length of about 5 ft. and a breadth of about 14 
inches for use in tying the Ihaifu and the Lai and also for 
use in Anam Afhou (warding off evils) , (6) Konyai or gold 
and Sliver pieces 

After all these things have been prepared, all men should 
go in a procession to (he place of water ficm where the Lai 
IB to be ailed up. The Maiba and Maibis should lay four 
pieces of banana leaves with coma on them. There the two 
Lai bearers should stand facing the temple. The maibi wraps 
the lhaifus properly in a cloth and ties them round the necks 
of Lahbear^. She then dances to the tune of the pena (a 
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kind of strifigsd fiddle). The naiba and ihe maibi la»d 
the prooeavoB with the musicians. Then pome the two men 
heanog the swords of the god. followed hf women chrrying 
brass vessels, and then the Lai-bearers and attendants. 
Reaching the place the maibi performs the rite called yokha- 
ngba- pleasuig the Lai with Yu (beer) in bamboo caatamers 
which are nine for the Lainingthou and seven for the Lairembi. 
Then Turel Heiruk is offered in the water. After this with 
appropriate hymns the maibi offers Konyais to the lai and 
throws them into the water. There is then the invocatioa of 
the Lai by the maibi ‘(Name) come, your people will 
celebrate your haraoba*. After this she takes the Khayoms 
of Lainingthou in her right band and that of Lairembi m 
the left hand and offered them to the Lai in the water She 
takes the Ihaifu of Lainingthou in her right hand and that 
of Lairembi in the left and performs three dance movements 

facing the guardian deities of the four direciions : Tbaogjing, 
Marjing, Watigbaren and Koubru, The Ihaifus are then 
handed over to their bearers The maibi then takes out 
the thread (bin) from the Ihaifu and ties a short stick 
Ihirichei) with the Leiyom three times. Taking every precau- 
tion so that the hiri does not fall to the ground she passes the 
hiri over her shoulder. Covering her head with white cloth 
and holding the bell in )he left hand she lakes the leiyoms 
in the right band and immer»es them in the water, all the 
while cbantmg the traditional hymn of creation. Then she 
becomes possessed by the Lai and utters the words of the 
Lai. li was all to the accompaniment of pena tune until 
the bell of the maibi stops ringing. Tbe maibi, while she is 
possessed by the Lai, delivers ma yndivine oracles, foretelling 
many happenings that wouM take place in the community in 
the near fiitare. When this n over the Maibi wraps the 
Leiyoms hy iheir proper threads and plac'es them ip the 
approfiriate Ibaifus. Then the event of Rigaba (disembarking) 
follows With the CryRi-Ififli the L&i is catted upli-oin 
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tho water aad the ptoceauoa bade to the shrme takas fbee 
la the correct order. At the ( the court yard of tha 

god) there takes place the event of Anam Athou Kokpa. the 
process of warduij; off the enls and also of pun^'ication. 
All the persons in the procession st^ over (he thing) placed 
for the purpose of dispelling evda, snob as baskets of ncc» 
salt, ginger, duck, pigcoh, fish and eggs. Then the whole 
procession comes to the shrine with the lai. The maiba and 
iTiaibi approach the lal representations which have been depo- 
sited at the shrine and with the leiyom touch that portion of 
the divine representation which is supposed to bs the navel 
of the lai. The two ihaifus are then placed on the side 
appropriate to the male and female deities The leiyoms are 
unwrapped by the maibi. Nine langthrei buds from Laming- 
thou’s Leiyom are placed before bun and seveu buds from 
Lairembi’s leiyom are placed before her. Between the two 
deities nine buds are kept for the Almighty Father, Atiya 
Sidaba The musicians play their mstruiieats with sweet 
songs to wake up the lai from divine sleep. The malbi posse- 
ssed by the lai relates many riddles and narratives beginning 
With the cry hoi. 

Laipou Jagoi is the main item of Haraoba It is tha 
cttUic dance representing the birth of the deity. The mam 
Laipou danoe begins with the Hoirou Hoiya cry by the 
Maiba or Pena smger. The maibi with the Langthrei buds 
between her fingers leads the rows of participants, She displays 
a creation dance depicting the lifting of the earth from the 
bottom of water After this there h Meesenilon— the ma- 
king of the human child'— 'its coming down from heaven to 
the father and then staying in the womb of the mother, and 
then ultimately commg out from the mother's womb. AH 
these things are depicted in the form of dance movement 
Then the dance depicts the construction of a house for the 
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human child. It h follo^d bf ^ paoan play based od the 
legends of the patt tredittone of the land. The legends of 
Laaupgtlion Khorifabfti Nodgpdc Ningthou and Panthoibi, 
NiDgthou Tukaoba and Saonatembi etc. are displayed In 
dohig all those things, dance, songs and discourses are the 
media of expression. After the depiction of the ancient tradi- 
fiotlhl legends the dance shows the process of jbuniing culti-* 
vation — preparation of the land, sowing the seeds, growth of 
the plant and harvesting. Not only the food crops, but 
cotton plantations are also portrayed. The cotton flowers 
npen and are then harvested. Raw cottons are collected and 
dried. The process of making threads is followed by weaving 
the cloth which is offered to the lai for the prosperity of the 
people. All these things are danced out in the Laipou using 
appropr wte languages and movements of hands and legs. 
After this Jhumiog performance there will be Fishing Dance 
which symbolizes the gathenog of the spirit of the lai. From 
among the participants the maibi stands out and makes 
patton^ dance performances in which she initiates the catch 
of life fish, the Thawais through the use of long.” Evil 
spirits are syn.bolically driven away and the spinta of the 
lai are brought in. 

All the participants then move in the pattern of the 
coiling of Pafal, the divine snake This is called Laire! 
Mathek dance. The whole movement is in a single row and 
there should not be any break hi the line. Nine folds are 
there in the Pafai curve, and the participants form the nine 
folds completely After this the whole row is divided into 
two, that of Lai ningthou and that of Lairembi. Then the 
participants in the said formaiioo proceed to the temple and 

.1 ■■ ■■■ 1 ■■ I ■ I I ■ — ■ 

L PatJon meaa^ the e4ge of the take. 

[. Long is a fishing basket made of bambdo. 
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make the last prayer to the deity for the day. As to the 
Laml Mathek (python fold) daace there are many opialont.' 
Some say that this is an mdication of the maaifold gmnra- 
tioDS of mankind from the One Common Ancestor— a move 
from One to many ^ At any cate Pafal has a significant place 
in the religious beliefs of the Meeteis. It is called Taopi* 
loinai the mother bearing all within its womb as given by 
Atiogkok, the ultimate father>the oommon ancestor of all 
things and beings, divine and human. The ancestral deity 
Pakhangba is also characterised as a snake. The coiled 
snake appears on the royal flag. Thus the symbol of 
snake pUya an important role in the life of the Meeteis. 
The ritual of Saroikhangba is perfcrmcd to propitiate 
the evil spirits who are believed to be watching the festival. 
Rice, fruit, flower, Kabok etc are oflered to them. In 
performing this cereiuny the maibi uaci ths sword of 
the deity and drives the evil spirits towards the south 

where Lai ^angpurel, the guardian of the evil spiritSi 
resides. 

A very singificant ritual performed before the end of 
the festival is the choosing of a wife for the lai (lai nupi 
thiba) When the maibi is possessed by a lai, she utters 
oracles and sings ancient hymns. She selects the girl for the 
lai With the help of the hockey stick She strikes the ball 
and any virgin who is hit is chosen as the wife of the lai 
for the year. The girl so selected offers fruits and flowers to 
the lai and joins tlm maibi in leiehi jagoi and later becomes 

1. Taiy>hqJao, Y , Meetei Lalharaobagi Wangulon^p. I5f 
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oiitri. At Uie end of tfie featiViil thc Htual of sending tte 
lei bfcelf to liedveh it Holding the sword of th: 

atthemaibi dances and sin^. The pens is played and the 
song descnbes how Out of a ti'eh a hoat is made for the lai 
to Bsoend to heaven. Through rhyt^ic clapping by the 
parttapanis the lai is conveyed to his abode. 

The religious festivah have kept ahve and preserved the 
ancieut Meete> cultuK despite various pressures to erase it. 
They constitute a valuable source 6f information about the 
traditional religious beliefs. They reveal spiritual truths 
oonccrning man and the universe. The festival of Lai Haraoba 
mirrors the kinship between man and god It is not mere 
UMiryomaking but a guiding light for the people. Ood is 
niot only transcendent. Humanity is the highest medium 
tlrcugh which God expresses His creative joy. Lai Haraoba 
embodies the aspirations of the Meeteis and leads us to an 
aesthetic vision of the world la which harmony prevails over 
discord and divergence. 



-CHAPTER /I 

4IITES 


^ligion IS iqaa's faith to a power bQrood himself which 
(be ^p^gsses ip acts of worJiip and service. The iife of a 
Meqtpi isfull of nies apd rituals from bi^th to death. The 
neoesuty/elt m the m nds of, these people for their observance 
speaiip of the iTPniense importance given by them to the 
reJjgioVB way of life. Though many rites as observed now 
are mfijuenced by Hinduism at several points, yet they have 
not lost their specifically Meetei character 
(a) TREE-CULTS 

The pnmeval man, in presence of the moving spectacle 
of nature, conceived to be the expression of living power, 
felt an awe in which fear, wonder and reverence were mingled. 
Traces of worship addressed to things of nature are found 
in primitive societies. The term 'Umanglat* (forest or wood 
dcsty ) points to tree worship among the Meeteis at the 
earbeK stage of their religious development, though at present 
the original connection of lai with trees is forgotten and the 
term applies to any traditional deity. The tairen tree (cedrela 
toooa ) is worshipped by the lot people even today with 
fruits and flowers. This tree is used by the maiba ( the 
tradkienal priest ) for cultic purposes specially in the Lai 
Haraoba. A branch of the tree is waved to exorcise evil 
spirits. 'In cases of infections and diseases a branch of the 
tetnn is hung on the door of the house. The tree once 
Itself divine 01 at least the abode of a spirit is by and by 
regarded as sacred (o god s ^ 

Sifigh, K,B., Veat1g^9 Tne Cult among the MelieiS^ Folk 
Lore 5^p,g24^6. ^ Trfe irorsA/p h-hs widespread in Burma 
onfqm kvfiwti as,Aris ( probably from Sansktlt aranya 
forest'). See Eliot, Sir Hinduism and Buddhism, Vol. Hi 
pp. 53-55. 
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(b) BIRTH RITUALS 

During the period of gestation the parents are advised 
not to harm or kill any being. In order to give adequate 
strength to the mother a ceremony called Kokthokchamthokpa 
is perrormed “In this the mother is seated, and her husband 
stands behind her, moving a burning piece of pine wood 
behind her head He manipulates this torch until the shadow 
of bis Wife’s head falls on her lap. The light is then^ztin- 
guished A maiba then brings a pot of water which is placed 
in the centre of the house, and offerings of betel nut and 
fri It are made After the pot and the offerings have been 
prayed over by the niaiba the woman washes her hands and 
face outside the house with the water from the pot.’” The 
purpose of this ritual “is to prevent the shadow, with its 
vital power, from becoming dissociated from the body.". 
The Meetei women, in addition, worship the household deity 
with appropriate offerings in the fifth and seventh months 
of piegnancy 

Certain rites are observed at the lime of the birth of the 
child The attca<ftng maibi (midwife)" cuts the umbilical 
cord with a bamboo knife with the invocation ‘O five souls- 
the shadow also a sixth — O come' On the morning of the 
Bixili day the ceremony of Ipantbaba is performed. This 
ritual IS the occasion for remembering the divine birth of 
Konchin Tuktbaba, son of Salailel by Leimalel * At this 
ceremony both the mother and the child are sanctified by 
sprinkling holy water in which tairen pungfai leaves are dipped 
with naheircl ( purification hymn ). Uncooked rice, leaves 
of beibi, vegetables, yendem ( a kind of plant ). roast ngamu 

/. Parratl, S N , The Religion of Manipur, p. 77 

2. Ibid The Meeteis believe that man has five thamais (souls 

or life-essences J and a shadow. See above Ch IV. 

3. The midwife is also called malbl hut is different from the 
maibi^ the traditio lal priestess.^ 

Wakoklon Hilel Thilel Puya, pp, 34.36 
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(fish\ chilly and salt are pla^d on seven pieces of banana 
leaf on a winnowing fan. The maibi pretends to feed i‘ha 
child With the prepared mixed food seven times from seven 
leaves, telling the child that it is the food of his father, grand- 
father and of all mankind The maibi invokes five souls 
and the shadow and tells the child that it is the food of life 
The rest of the food is offered to the Sarois to appease them 
Then the child is placed on the winnowing fan and three 
great deities Koubru, Nongpok and Thangjing are worshiped 
for the long life and prosperity of the child. The maibi 
then moves the winnowing fan with the child m it above a 
fire and asks the mother whether she likes the child or the 
fan or wealth The mother replies that she likes the child 
and nothing else. Then the maibi gives the child to the 
mother Now-a-days in the evening swasti puja is performed 
according to Hindu tradition but there is a pre-Hindu custom 
of arrow -shooting by a maternal uncle of the child in four 
directions beginning from the north-east and ending with 
north-west. This rite is performed for the purpose of 
driving away evil from the child A. rite for feeding the 
child IS observed on the fifth month for the male child and 

sixth month for the female child The child is fed with 
the nricals prepared out of offerings made to Lainingthou 
Sanamabi. The meal consists of rice, vegetables and ngamu 
fish. The yek ancestor of the child is worshipped when food 
IS taken. 

(b) marriage ceremonial 

Traditional marriage ceremonial consists of several 
stages. The main features of these are given below 

(i) Warolpot Pnba : At this stage the parents of the 
groom ask the parents of the bride to give their daughter 
in marriage. Maniage is forbidden between those of the 
sane yek. When there is agreement between the parents of 



tiride and thb Brll'eg oom, a day it fixed to hold the Ate of 
Waroipot. The groom’s family caities food to thh giA'a 
hoU&e iTor ofTeriiigt to the anceators of thehride and othfetii. 

(A) Heijipgpot According to the tradition of the 
Meeteis the ^ i8 laJcen to be a full blooming flower in 
the garden of her pacentf As the price of this flower the 
the groom’s parents offer fruits to the parents of the bride. 

A particular fruit Heikru is tradionally taken to be the chief 
fruit. Still teday there is the living legend of Tampha Lai> 
rembi of Wangu in which ihe Heijmgpot meant for Tampha 
could not be completed as the heikru fruit waa absent. 
There may be other fruits of several kinds placed in a 
basket called Fhiruk But without Heikru all are meaning- 
less This fu^cti^on IS also called Heiching-Kharai-Puba. 
Seven heikru fruits are placed in the bamboo basket. If 
(he fruits are net available, tieing out of season, its branches 
are used These are placed in the front along with other 
^ivvarities of fruits. The other fruits are placed, three on 
the right, and three the left, of the Heikru fruits or 
branches. This Hciching Kharai and other articles meant foe 
^pokpa (Ancestors) and Lam-Lai (Local deities), and other 
things for entertainment of the people are carried by the 
groom’s party to the bride’s residence. Then the Piba who 
conducts the ritual arranges the Supreme Deity A^ter pra- 
yer to God, Tengbanba Mapu the Salai ancestors are worship- 
ped by the parents" of the bridegroom and the bride 
The groom’s father then hands over the heicluBg Kharai 
to the father of the bride The bride's mother places 
It With the pot of rice till the marriage is over. After 
this event both the parties wait for the day of marriage. 

(ill) The Marriage On the day b^ore the mamage a 
formgl invitation is sent to the l^idegrooin for tbp marriage. 
This IS done by a boy of the hride’a fumly, ufuglly by the 
^oungpr brother of the bride. A garland of Kundo flowers 
was prepare!^ alcng with betel l^eaves and nuts carefully for 



the ptir^Mi The boy ttkos theai to the groom aad gailnQids 
him The gjODont, piv^artd for the parpow, receive! the 
lavItatatioD, On the day fixed for the marriage, at the ran* 
dence of the groom oertaia ntutls are obsaved Oo the 
veriadih there la the pr^mratioa of ishiifii (water>pot) cofL* 
dacted by aa expert, lo the water p it, futi to the brim, one 
bud of Saaghrei, aae had of Langthrei and a white flower 
are placed Wax cahdte! are 1 ghted. Fniita, betel leaves 
and nuts are laid The perion conducting the prayer 
first makes faimser sanctified and then saoctifies (he grooni 
by sprinkling the water with hymns. Then he males 
impression on three places of the b^dy of the groom : one 
on the forehead, one on the centre of the breast and (ha 
other just below the navel. The symboliL name of God 'Ha 
•Hung Hei-He Hing’ is administered on the aforesaMl places 
by the ring finger of the ri^t hand Then person 
conducting the prayer a>ks the groom to pray and worship 
Silailel Sidaba, Leimalel Sidabi. Ldiningthou Sanamahi and 
his own parents. The parents of the groom bless their son. 
As a measure to ward off evils the person conducting the 
ritual utters the hymn to drive away the evils to the south. 
After all these rituals are over the groom starts for the bride's 
residence when lus breath is on the right nostril moving the 
right Ipg first 

The groomsa received mother of thebfidennd 

other women He has to face smokes of puUic herbs called 
Khoichu'daikhajcn jn order to be protected from evil spirits. 
He aheo takes his seat at the north-eastero corner of (he 
place for marriage. Thu |s jo keeping WUhihe tradition of 
Nongpok Niagthou whose .abode. j» to the eastern side At 
the maraagestaetf, Ihs groom’s family is obliged fo bring 
offerings to the apokpa (ancestors) and lamlai (local deity). 
ApproprtBte^OfnsTlDgs are made to *(116 sun, the moon, stars* 
pfinftd dbiteto Of ’Water, fire, air, the sky up and the earth 
below, Sanamahi aod Pakhaa^g-by httenag proper Iqrmns. 



The groom’s family presents a bridal gift of goTd ornaments' 
cloths and other suitable items The bride's family recipro- 
cates by giving dowry according to their means This 
must include a Taogkhul cloth. ^ Then the groon takes his 
seat ID the middle of the yard and the maiba performs the 
ntual of invoking the ancestors for their blessings Then 
the bnde bows down to the househod deities and her 
parents. She walks around the groom seven times On 
completioc of each round she casts flowers on him. Then 
the couple place garlands of Kundo flowers around each 
othir's necks. 

An important feature of the marriage ceremony is the 
rite of Meetam Nga Thaba (lit, sending away of fl&h) Two 
fish are set free in the pond The prospects of the bnde 
and the groom are read from the movements of the fish. If 
the fish swim well and together, a happy life for the couple 
will result. Otherwise the couple will have sufferings in 
the married life There is another rite for determining the 
prospects of the couple A basketful of rice ( Chengluk 
Nuagshaog) is earned by the leading woman of the locality 
of the groom It is kept at the Pboogga Lairu of the bride's 
house for four daye On the fourth day of the marriage 
thm basket is opened by the bride’s people at the instance 
of some women of the groom's family. The contents are 
observed to read the future. Thus if insects like spider are 
found, this Signifies that the couple will be blessed with a 
good number of children. 

Among the Meeteis there is another type of wedding 
which IB closer to the Hindu gandharva marriage. This is 
not rcaHy elopement because the couple stay in the house 
of a close relative on the man's side. Both the families are 
informed of the situation and marriage takes place in the 
usual way 


/. HhJs signifies ihe chse cultural relation between the 
Tangkhuls and Ihe ideeteie. 
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(d) DEATH RITUALS 

Death according to the traditioaal beliefs of the Meeteis, 
ir.eans the separation of thawai (loul) from its temporary 
dwelling place, hakchang (the body). It is called nongkaba 
which means going up to the Nong, the ultimate prrnciple 
of tht world Man is made up of the inert elements and 
a living principle called thawai The disposal of all the 
elements which constitute a man is a must for the Meeteis. 
The rites and ceremonies consequent on the death of a person 
have been extensively influenced by Hinduism but the tradi- 
tional customs are not absent. Death should not take place 
in the house if it can be avoided A small hut called Khan- 
gpokSang^ is made and the dying person is carried there. 
A Ku-Kai ( a box-like structure ) is made. In this Kai the 
corpse IS then placed. It is then carried to the place when 
the cremation takes place An old man of the family drops 
a Laughing ( raw thread from the hut (FChangpok Sang) to 
the place of cremation. In the abwnce of Langhiug, pieces 
of cotton can be dropped This dreeing of cotton or thread 
» believed to be an invitation to Ihe departed one to come 
back in life once again The Kai u carefully covered with 
white cloth not to allow light of either the sun or the moon 
to pass through and reach the dead body inside Represen- 
ting the the three great primal elements of Fire, Water and 
Air, three ropes bind the Kai. The cloth bearing ihe seven 
colours of Meetei Yek should cover the Kai towards the 
portion of the bead. When the dead body has been ao 
placed in the Kai, and the Kai taken to the funeral place the 
hut IS removed. Its removal is done carefully starting from 
the south-east, then south-west, then north-west and Anally 
north-east. 

In the ancient times of king Kangba the dead body was 
thrown out to be taken over by Kakyen Meengamba. a king 


1, Khangjba ssstay in wgiting. 



bird who was at the service of the k.a£. Then U w^s Uuown 
10 to the water of the river near Heibok Ching ^ HLan^aroii 
Puya says further that from the tune of Tongkonba there had 
btfeh vi!(ecific 'place for faif^ral Up to the advent of HioduisM 
Iburial^df the dead "was practised. Thh following references 
elih’tM'htade as evfddnce for the method of sepulchre before 
¥Mhihtiba in the 18th century A D. 

(a) Pamheiba Larei Lathop olearly states that the whole 
Meelei nation would be Jn disaster as they would be uoder 
the Burinese ( Awa Leipak ) donunation since the bones ot 
thoirfoiefathers were thrown in the water of the Niogthi 
nver. It was not right* to do things that would bring the 
■MtiiMi under the enemiei For opening the funeral places 
and'collecUag the bones of the dead for throwing them down 

mto the water of Ningthi, the king -should be held 
•M^nsihte- 

(b) T. C. Hodsoit writes, is well known that upto 
the SfdVent of Hfudaism, the dead were buried, and the 
-efariRiieles meiUion the esaetnient by Khagemba of a rule 
that the dead were to tse' buried outside the enclosures of 
'tile houses Oharib Niwha ordered the Mampuris to exhume 
the bodies ef their ancestors, which they formerly used to 
•bwy mside their oampisunds At a later date in his reign, 
ittitiie year 1724, Qhanb Ntwaz etimmed the bones of bis 
'SBcetiors and cremated them ‘on the banks of the Engthe 
' Riter, and Ironr that <ttiiie -ordered his subjects to burn their 

In another passage riso he writes, . the records 
<4isCiMtly show tbht‘up to the formal lUtrodnctioD of Hin- 
'dditiu in the reign orPambeibBthe people buried their dead, 
^tteuuar,*^ drank ardent spitits, and bettaved just like the 
'■Mil people of the present day.*** 

- a - — ■ ■ ' — ■— I — I I * ■ 

/. lawaugt N A , Nwgth^u Kangbavn^ p, 7 

2. t ifodson, r.C ,T Zhe Meithtfs, pp, 

3, •^Mdifp, 97 
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(c) Shn Atombapu Sharma remarks tbPS, “Guru 
Shaiitidaa said, 'The songs of the Meeteis should not ba 
sung If any body hears them attentively and sheds tears 
for them, in case of his death lo the day time« he becomes 
a crow and in case of death m the night, he beeomes an owJ. 
Then it flies into Makoi Nungon Ching and falls into hell. 
One should not hear the legends of Nongpok and Panthoibi. 
end the song of Khnipba and Thoibi’. Thus from the 
funeral places of the Meeteis huge quantities of bones were 
exhumed All were earned lo the bank of the Ningthi river 
and thrown into the water 

(d) Cheitharol Kumfaaba the Royal Chronicle reports. 
"On the 20th day of the month of Hiyang kei the king took 
all the bones of the ancestors to Ningthi for cremation."^ 

The editor of the Chronicle comments that there were 
four kinds of funeral process prevalent in this land before 
the reign of Pamheiba (Gareb Newaz>. He makes reference 
to Sagok Lamlen Puya which speaks of the four kinds of 
disposal of the dead m the air, in water, in the earth and 
in frre. Of the four only fire had been allowed by king 
Pamheiba to be in use atterwards ” The disposal in the air 
uas the oldest of all Dead bodies were thrown at a parti^ 
cular place in prehistoric days Then came the days of 
throwing into water The Kaofbalon Puya says that dead 
bodies were thrown into the nver near the sacred place, 
Heibokehing. Later some places were selected as banal 
grounds. In the case of burial -in the earth good food and 
Cloths wens kept beside the corpse. Some pieces of gold and 
silver were also put within die Kai. Cremation now takei 
place according to the Hindu custom by the nver side. 
"The bixly ts even today placed In a coffin before cremation, 

- - - ■ I -■ ■d.j 

/. ^Skarma, A., Paiihatigba, p. 5 

2. Oi^tharol KwnbtAfa^ p- 73 

3. rbid,p. 74 
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which supports the conteotton that burial was parctised in 
pre-Hindu tunes in Manipur.*’* It is due to the traditional 
beliefs that the Meeteis have introduced some new practices 
jn the Hindu method of cremation. Thus the Kai is placed 
on the funeral ivre made up of seven layers of fire wood 
that represent the seven yeks of the Meeteis. The head of 
the dead body is placed m the north-western direction 
where the supreme deity Koubru reigns. The feet point 
towards the south where the mighty Wangpurel, the lord of 
death, rules. The pyre is lit by the male next of kin amld»t 
ritual singing of divine hymn *Ha. Hung, Hei, He King* and 
sprinkling of holy water. It is to be noted that the custom 
of cremating the dead was not unknown among the ancient 
Meeteis. Perhaps some yeks practised it. 

la the pre-Hindu Meetei society a rite called Chupsa 
Moiihem was observed on the seventh day of death. Even 
now It IS performed by the people. All the male members 
uf the olan or family assemble. The Piba, the chief of the 
clan or family w/ites off the nameoflhe dead individual 
Irom the clan or family chronicle. Due prayers and ofterings 
are made to the Supreme Ancestor Tengbanba Mapu and 
other deities Salailel Sidaba, Leimalel bidabi and Lainin- 
gthou Sanamahi for peace and happiness of the departed 
aouL It is believed that the soul that had so Jong been in 
the body enjoying lile’s pleasures ii now flyii^ about m 
wilderness By its very essential nature it belongs to the 
divine world but by Us association with life’s passions and 
desires it is eager to return to this world. Wangkhemcha 
Chmgtamleo observes that Chupsa Moithem is a ritual obser- 
ved by the relatives of the dead m order that the departed 
boul gets a body in a human birth- He makes an analysis of 
ilie word Chupsa Moiiheui. Chupsa is a combination jof 
two Words . Chup meaning absorptioiit and 8a meaning 
body. Thus Chupsa means absorpuon in a body- Moithem 

J. i*arrultf S. JV., The Religion of Manipur, p iS 
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is a combinatfoo of three words : Mee ttieaatag man Oi 
meaning 'to become*, and Them meaning ‘to appease' 
Thuf Moithem means appeasement to become man. Chupsa 
Mrittaem thns iathe appeasement to become man by 
absorbed in a body ^ Wangkhemcha Chingtamlen makea 
reference to Polpi Lang Puya which takes Siba ( fauma i 
death) to be Nongtai Leitaipa. Nongtaipa is the flying away 
of the soul in the high heaven, its original abode (Heave i 
IB called Nongthou). The human body was left by the soul 
as It was no longer fit for its stay. It is now buried in the 
earth ( Leipak ). This is called Leitaiba. Leitaiba is the 
Taiba (union) with Lei->mother earth Nontaiba is the 
union with Nong— The Heaven.^ Thus on death all the 
elements that constitute the human body get united with the 
earth in Leitaiba while the soul goes up m the heaven Nong 
in Nongtaiba. The prayer to the Supreme Being, Tengbanbi 
Mapu to give a new body to the departed soul in a new birth 
IS called Chupsa Moithem 

As to when this Chupsa Moithem ceremony should be 
observed, the Polpi Lang Puya states that there are two 
rituals to be performed on the death of an individual after 
the funeral They are Numitki Mathou Yangkempa (ritual 
according to days) and Thaki Mathou Yangkempa ( ritual 
according to months ) Thus on the seventh day of the 
death of the individual Chupsa Moithem rites are performed 
by the Piba of the Sagei with other members. This is the 
ritual observed according to days. Tha last rite la observed 
on the oompletioo of one complete year. This is the ritual 
observed occordiog to mooths. It is called Phiroi.* Literally 
Pfairoi means the last offering of cloth, la a deeper sense it 
means the completion of making the cloth which symbolises 
a human life that requires twelve months— two months with 

1. Chingtanlem, W., Meetelgi Nongkalon, p, 29 

2. Ibid ^pp, 30,31 
5. Ibid,pp. 37.3i 
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the fathe r and ten months with the mother Anumhig that 
the soul will be reborn at the end of a year, the Meete's 
perform this rite of Phiroi by oFering grand feast in honour 
of Tengbenba Mapu, Salailel Sidaba, Iputhou Pafchaagba 
and the Salai ancestors. There is another rite called Ulcrong 
Hongba, which must be distinguished from Phiroi. This 
ritual can be performed even years after the death of the 
individual For the great souls about whose death nothing 
IS known and also for the ancestors who died long ago 
this rite of Ukrong Hongba is performed. The manner 
and style in both the rites are the same. 

(e) Agricultural Rites 

Among the Meeteis paddy has so much importance that 
It has been divinised and worshipped as goddess This is 
true of all people of rice growing areas in Asia. The Meetei 
rice goddess is called Phouoibi ^ She is regarded as a manife* 
station of the Supreme Mother Leimalel S dabi who has 
descended into the world to feed mankind Fruits, vagetables 
and flowers are offered to the nee goddess at the four corners 
of the specially prepared land But in pre-Hindu times 
sacrifice of black hen was made to propitiate the nee 
goddess” The harvesting of the paddy and the thrashing 
are accompanied by different rituals Phouoibi is presented 
With offerings of sugarcane juice, rice flour and banana, 
all mixed together. 

The necessity of rainfall in an agricultural community 
led the Meeteis to perform certain ritdi for calling rains 
during periods of drought. This rain ceremony is performed 
at Nbhgmaijing hill in a cave where stone figures are kept 

^ . ^ .L. 

^ J. ‘Phou* means 'the unhusked rice' 'Oibi' is the verb 'Oiba' 
{to become)yeiih the fewtntne ending Phouoibi means 
the goddess that becomes paddy. 

2. Parrott, S N ,op at , p. 92 
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for the purpose. Legend has it that a woiran, Noogmai 
Chanu Sjleima pra>edtothe lai Soraren * for blessing her 
with nine sons. Four sons were soon born to her but they 
were all of stone. Disappointed she left her home With the 
stone chtldreo. She came to the Inl Jiiver which was then 
in spate. Finding that the chddren could not cross the river, 
she left them on the bank and crossed the river alone. The 
Stones cried out at being left by the mother and the place 
goes by the name of Nuuglaobi * Five other children were 
also boro to the woman She asked Siraren how the children 
should be fed She was told that her children should be fed 
by ofterings made by the people in order to get ram. She 
went to a cave in Nongmaijiog hill with her first four chil- 
dren, leaving the rest of them in different places. These 
sacred stones are now guarded by certain Angom sageis and 
are never touched. When there is rain ritual, a canopy is 
erected over the Laipham and a white cloth is spread^ on 
which are placed metal coins, iron plates and Laogtherei and 
leisang flowers Bepaiate offerings are made to each of the 
five stone figures The maiba, conducting the ritual, wraps 
these stones in clean white cloths and invokes the deity 
(Nongmai the mother of the stone children). He then takes 
these stones down to the river and immerses them one after 
another. After the rainfall, they are taken back to their 
original abode. 

There is another kind of ritual for production of ram 
It IS called Nonglaoba ’ On this ocsBsion there is exchange 
of obscene words and vile abuses. This rain>cry is peefomed 
by the people in the months of Lamta and Sajibu The use 
of Ihf device of nong Iaot» m ram-making is confirmed tiy 
the Royal chronicles : 

1, Corrupted use of Sedaiiei’ 

2, Nuag ss sfone, Laobi scrying. 

3, Nong rain, Laoba s to call. 
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"In 1779 Fak (1857 A.D4in the month of Inget (/one/ 
July) on the 22nd day» Tuesday, because of the drought and 
the failure of seasonal ram. the king and the Angom Nin- 
gthon both rode in a boat and abused ( nong laoba ) eadi 
other.”* 

The Meeteis believed their king to be a descendent of 
God. His royal boat was considered to be the representative 
of Iputhon (Grand father) Palchangba. In critical times of 
drought the boat which symbolised the great deity was 
worshipped. A reference to such an event is made m the 
chronicles. 

"Jn 1792 sak (1870 A D ) in the month of Thav/an (July/ 
August) on the 6lh day, Wednesday, the whole congregation 
of maibas bagged blessing from the king to get ram and 
worshipped the lai by opening the lock*gate where the sacred 
boat was : the ram descended 

(f) ANCESTRAL RITES 

Apokpa K-hurumba ( bowing down to the apokpa*) is an 
important ritual to be observed in a proper manner by each 
honsebold. The apokpa are the deceased males of the previous 
three fenerations ( the father, grandfather and great grand 
father). A ceremony is held at night during the full moon 
in which they are invhed to attend the Khurumba on the 
new moon day after sunset. Various offerings are kept on 
banana leaves which are arran^d in a special way These 
include cloths, fruits, betel leaf and betel nut, vegetables and 
fish. The raw food is offered to Sanamahi by the maibd. 
Then the food is cooked with water drawn from an area 
sacred to the particidw sagel to which the family belongs. 
The three ancestors are believed to take food when all lights 
ace eilinguished and evciybody leaves the place. Later the 
food II consumed only by the household. It must not be 

taken by enybedy rutmde the Sagei. Even the maiba is not 
allowed to eat this food. 

/. Cheitharol Kumbaba,p, iJJ, Angom Nlngthou wMtht 

father-in /tw of the kltii. 

2. Ibid, p J91 
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When we consider the development of the Meetei reli> 
gion> we discern some beliefs and practices of the primitive 
stage existing side by side with those of the later and raatnree 
culture. But some elements of the distant past have ceased 
to play any significant part in the religious life of the people. 
Tradition and sentiment are however too strong to permit of 
the primitive practices being speedily discarded , and the 
tendency is to elevate them in order to bring them into 
accord with larger ideas Certain stones which were probably 
objects of reverence in an earlier age were later conceived 
to be tokens of the divine presence. Some Meetei kings 
erected reign-stonea and buried a gold cup beneath the stone. 
Any accident happening to the stone was believed to portend 
some evil happening to the reigning king. On some occa. 
fiions stones were used as sacrificial aUars and animals were 
sacrificed. The actual slaughfcenng was done by the non* 
Meetei tribes men but it is conjectured that in earlier times 
the Meeteis themselves killed the animals. Pakhangba used 
to be worshipped by the sacrifice of a pig, while Nongpok 
Ningthou required in addition a pair of fowls. Possession 
by a vampire (hing:habi) was cured by sacrificing a mitban 
(buffalo).^ 

The following reference to animal sacrifice are noted in 
the State chronicle 

(a) ‘In 1392 sak (1470 AD) king Kyamba offered a 
gayal at the foot of Khan Hill seeking victory over Kabo 
Kyang . he was victorious over Kabo Kyang.*'* 

(b) “In the yeiu of Shanihang Mayang, 1540 sak (1618 
A D < Ibungo Mayamba was born. In that very same year, 
in Ingel (June/Juiy) he died. They tried to appease Nin> 

J. Shaksepear, J , The Reltgton qf Manipur ^ Folk Lore, 24, 

pp. 438‘52 

2. Cheitherol Kumbaba, p 10, Kabo Kyang means Burma. 

Khan Hill is situated between Manipur and Burma, 
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gthoa Mafjmg with wild pigs, dogs bem and ptgeona : With 
all thase creaturci they worshipped him : at every watery 
place they sacnficed.”^ 

<e) *'1d the year of Lai^raba L6S5 sak (1631 AD). 
Lmifflgthou Khagemba, m the month of Labida on the fifth 
day, a Wednesday, laid the foundations of the Kaogla. It 
was dedicated at once. Many lets, incladnig Koubru, were 
offered sacrifices ‘ under a canopy at Kuchh 1 00 each of 
huffaloes, goats, sheep, cattle, geese, pigs, fowls, pigeons, 
dogs, fruit and ginger— without number were sacrificed be 
asked for long life ”* 

It IS evident that from the primitive period saerifioe and 
prayer formed the mam element of the cultus. The sacnfice 
was an act of homage or a gift to the god in order to win 
some favour from him. And the belief that evils could be 
averted and good things gained by this means, was still 
operative at the early stage of Hinduisation. In the Meetei 
reli^oh we find the idea of sacrifice as a means of comma* 
ujom between the worshippers and the deity. But gradully 
ihe ipchnation grew to magnify the ritual efficacy of the 
duly perforemed act. This obstructed the deepening of the 
inward side of the religious con ciousness The religion of 
the Mteteis embraces all shades of thought and belief from 
|hp wandering fancies of primitive superstitions to the highest 
insight. Here exists by (he side of the bright cheerful pan- 
theon of beneficent deities a world of evil demons. So we 
come aero IS strange utterances of incantations and speTIs, 
chatmt and witchcrafts. ()ften sorcery and m&gic prevail 
over the genuine religious spirit. Devotion to the deity u 
_lost IB a soulless mechanism of rites and pedantries of 
fonnaliim. 

7. /bid , p 2^ 

2. /iW.,p 27 



CHAPTER, VU 

THE ETHICS OF THE MEETEIS 


The earliest forms of religion were associated with the 
elements out of which the ethical life subsequently developed. 
Social customs stood for the general good of the people and 
acted as rules binding on the will of the members Over 
these customs religion cast its protecting shadow and inves- 
ted them with religious sanction and value. The primitive 
loyalty to the custom protected by God developed into moral 
consciousness The mam feature of the social order of the 
early Meeteis was the institution of yek or salai. Seven yeka 
inhabiting different parts of the land became welded into one 
nation, but their distinct identities were never lost Each yak 
was subdivided into sageis or clan gronps which traced 
descent from a common ancestor and bore the same family 
name. The head of the sagei was called the Piba. The confi- 
guration of sccial units is relatively enduring in a society. 
1 he relatively stable and continuing pattern of yeks and 
sdgeis and their interrelationships constituted the structure 
of the Meeiet social system and determined its various 
functions 

Each sagei had its own deity. Each yek bad a set of 
traditions and a deity peculiarly its own When the Ning* 
thouja yek subjugated the rest, a cross-fertilization of be- 
liefs took place. There was a very great enlargement of 
uutlook. The rise of a larger and more complex social 
crdcr brought about a significant deepening of the content 
of the religious consciousness. An order, in the first in- 
stance, super imposed on the yeks, was by and by freely 
accepted and developed from within. Yek gods lost their 
tribal character and became the general property of the 
Meetei nation. The ancestors of the seven yeks were be- 
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lieved to be brothers. They descended from the same divine 
parents Thus Koncbin Tukthaba Pakhangba, son of Salailel 
and Leimalel was regarded as the common father of the 
seven ancestors Pakhangba was thought of as the foun- 
ding ancestor of the Nmgthoujas. On the union of the yeks 
under the supremacy of the Nmgthoujas the god of the con- 
quering group would naturally claim allegiance from those 
who had been subdued. In the process of assimilatiOQ 
Pakhangba became the unifier of the Mecteis, though his 
worship was restricted to Nmgthoujas alone. 

The word ‘meetei' as said earlier, means mankind. Man 
is created cn ihe pattern of the image (mi) of God. He is 
other (tei) than God and other than the lower creatures. 
He IS endowed with qualities of consciousness and intelli- 
gence 80 that he can realise God. The world is not for it 
self. It issues from God and must therefore seek its rest 
in God The difference between man and all else is that 
man alone is conscious of God as the guide, ground and goal 
of the great scheme of Ihe universe The realisation of the 
affinity with God, the Ultimate Father, is the ideal of man. 
The ethics of the Meeteis is subsidiary to this goal Morality 
is action to realise the highest perfection. Well-doing is 
the promotion of well being This teleological ethics runs 
like a guiding thread through the social history of the 
Meeteis. 

According to the Meeteie, human life is the most pre- 
cious of all lives An individual fails in his duty as man if 
be does not actualise his spiritual potentialities. He must 
live a life of reason and not of passion. The importance at- 
tached to the strict social and moral diacipline is well asser- 
ted lu the Leithak Leikhalon Puya when it prescnbes the 
moral qualities of the man who should read the puya 
The puya says that it should not be read by an evil man. 
An evil roan is one who does not pay due respect to 
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nis parents and takes little care of other members of 
rhe famdy. He does not listen to ths alvioe of his sopenors 
ind disrejardi the views of wise men of the society. 
He shows disrespect to the king, has a high opimon about 
iimself and does not hesitate to betray his friends and 
relatives. He has no respect for women, He steals, tells 
les and hurts others. A good man respects his parents, 
lunours the king and listens to the advice of wise men. 
lie IS humble and never hurts the sentiment of others, 
ie never owns properties belonging to others. He takes 
simple food that would not intoxicate him. He is devoted 
^0 duty and deity. The puya says that it should be read 
ay good men only. 

The Wakoklon puya dtscnbes an ideal man as one 
ivho knows himself and his parents. The high regard 
the Meeteis for their parents is expressed in the traditi* 
onal saying ‘Mother is heavier than the heavy Earth and 
Father is higher than the high Heaven’. Parents are looked 
upon as visible deities by whose grace an individual 
becomes devoted to the supreme Father of the universe, 
fust as the parents protect the children, so also God 
comes down on the earth to save mankind from evil 
lemptations and passion.' The life of a man should be 
fed under the very eyes of god. This suggests that no 
wrongdoer can escape pumsbment. The belief in the 
divine care to maintain cosmic order is the foundation 
the social behaviour of the Meeteis. 

The Meeteis have great respect for their ancestors 
and worship them. This is not due to any fear of the 
ghost. It IS the social feeling which has prompted the 
people to trace their secnnty and well-being to the guardian 
^pints of their ancestors. The Meetei house is regarded 
|)s the abode of gods. The most important of the house- 

I 


fyakoklon, pp. 40-41 
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hold deities is SanamaU who occupies the south*west 
corner of the house. The goddess Leimalel has her place 
In the centre by the north wall Further, the hearth 
i Phuagga ') h situated in the centre of the mam room. 
It M evident that the Meetei life-style is determined by 
religious considerations Prayers are to be ofTcred to the 
deities. Rites are to be performed Virtue is obedience 
to the Jaw of God 

The socio-economic ideal of the Meeteis is ‘wattaba 
padaba’. The literal meaning of this expression is ‘to 
have neither shortage, nor excess of the requirements if 
]|fe. If anybody has excess over his ao lual requiTements, 
he is tempted to acquire wealth further and looks upon 
his fellow beings to be inferior to him. Equally the one 
who suffers from shortage of his requirements is tempted 
to do immoral activities for their acquisition Thus the 
Meetei advocates the middle way between luxury and 
poverty. Like Budhism, the Meetei religion is pragmatic 
in Its preference for the middle course. The Meetei 
avoids the extreme views about the way of life. He 
advocates neither the life of sensual indulgence nor that 
of rigorous asceticism. In every praver be asks God to 
make him Watta Padaba-to have no excess and shortage 
In his life’s possession. This has got great socio-economic 
and moral impact on the life of the Meeteis They believe 
in a deity called Lai Chakhetpi This deity defeats human 
pride. Chakhetpi means that which scales down. The 
scaling down of human pnde is the moral and social 
norm for the people. Pnde ruins the human individual 
and his society. Justice rules over the course of things. 
It snaintaiDs the order of the society. Kangbalon Puys 
states that Justice w as restored in the human society by 
the divine action of blowing of the flag fixed by the 
wrongdoer and uphcldirg the one fixed by the right man 
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significance in the moral world, there is/in the Meetei Ppyas, 
the firm belidf in the Lamingslung Heiyi as the supreji^ 
moral guide in the life of the human beings in particjulaTf 
and the whole course of the universe in general Fioc thjs 
Vedic Indians, "It is the law which pervad^ the who^ 
world, which all gods and meq must obey-" * Dr, 
Radhaknshnan says, "Rta furnishes us with a standard of 
things. It is the satya or the truth of things. Disorder or 
An-Rta is falsehood, the opposite of truth. The good are 
those who follow the path of Rta, the true and the ordered. 
Ordered conduct is called a true vrata. Vrataai are the ways 
of life of good men who follow the path of Rta Consistency 
is the central feature of a good life The good man of the 
Vedas does not alter his ways."* In the Khunai (society) of 
the Meeteis also as revealed ic Nonglon Pathup Wachellnai 
and Amara Nonglon, there is Lainingshing Heiyi that regOf* 
lates and controls all thipgs and beings in the universe. Even 
the gods are His offshoots. They work in fulfilment of the 
ways of the Lainingshing Heiyi. That which conforms to 
the course of the Lainingshing Heiyi, the Nong, the only one 
Rality, 18 the truth — the standard. That which stands against 
It and Violates the course is wrong. AU are 'due to this 
Lainingshing Hei> I, and pllarefor Him also.* It is very 
significant that at this early stage we should find such a 
unifying conception as that of luw or order pervabing all 
things, expressing itself in the natural order and m the reli* 
gious life of man and tending^ to be associated with, one 
supreme God. Thus morality is an expression of dmne 
law , sin is oppositiqa to that law. The sinner is one who 
IS out of harmony with the spiritual domain which encompa- 
sses the world. 

/. RadhaknshnBH, S . Indian Philosophy, Vol.Lp. 109 
2\lbid,pp. 109-110 

Akotjomt /., Eeyek Solid 
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Devotion to the^ deity and the firm belief in the law of 
morality as the ultimate ground of the cosmic order consti- 
tnte the foundation of the systematic organization of 
Individuals in the Meetei society. The main urge in a human 
beini M to live the good life, the life of godliness, to live 
for and in God. And it was this primary urge which 
brought about the sense of social solidarity among the 
Meeteis. Strict social and moral discipline was observed by 
inflicting punishment on the wrongdoers Punishments ranged 
frtxD simple scolding and warning to beating, banishment 
and death according to the degree of crimes Cases of assault 
and theft, cheating and cattle-lifting were punished by flog- 
ging m public places. Fining was, however, the commonest 
of all punishments Adultery and seduction Invited exemplary 
punishment. The hair of the ofiender was cut and his head 
was colonted and then he was exhibited in the public places, 
lutarmamage between persons belonging to the same yek 
was treated as an offence and the offenders were banished 
from the kingdom. Revolution against the royal authority 
and murder invited capital punishment. lu many cases of 
violation of social and moral rules impnsonment was carried 
out as a punishment. Specified terms of imprisonment 
varied from one week to twelve years.^ 

In the Meetci society panishinent was inflicted upon a 
criminal as a vindication of the authority of the moral law. 
The reformative character of pumshment is noticed in some 
cases. Women were not beaten. They were not executed. 
The ami of shaving the head and exposure in the public 
places was to reform the cnminal. The Meeteis believed 
that a cnminal might escape punishment from the human 
autboiity but God’s punishment would fall upon him. 

The social organization of the Meeteis was based on 
certain cultural norms which gave orientation to the various 
activities of its members. The Yek system was introduced 

■ J ■ ■■ . . I 

i. Browni R , Statistiii<B Acccmt of Manipur, pp. 92-93 
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to meet the needs of the time when differant groups of the 
people had to live together in amity. The myth of oow^ 
shows that the Meeteis regarded their yeks as different hm^a 
of God. Atiya Sidaba appeared m the form of a dead bull 
in order to test his sons The careass of the dead bull was 
cut in to seven pieces and divided among the founders of the 
seven yeks. Hodson gives two versions as to which part 
refers to each yek In one version, “the Angoms spring from 
the brain of the sage, the Luangs from between his eyes, 
the Khabaoanba from his eye, the Moirangs from hia nos- 
tnll, the Chenglei from his nose, the Kumul from his hver, 
and the Ningthaja from his spleen." In other version,' 
‘‘the Ningthaja were bom from his left eye, the Angom from 
his right eye. the Chenglei from his right ear, the Khaba- 
nanba from his left ear, the Luang from his right nostril, 
the Kumul from his left nostril and the Moirang from his 

teeth."* Dr. Parratt gives another version m which" the 
parts were divided as follows . 

Angom the white neck 

Ningthouja the eye 

Luwang the head 

Khuman the front legs 

Moirang striped sections of the belly 

Khaba the face 

Nganba the breast "* 

According to S.K. Chatteiji, the myth of the cow finds 
its parallel m the Rg-Vedic hymn according to which the 
Brahmin emanated from the mouth of the primeval Being, 
the Kshatriya from his arms, the Vaisya from his thigh and 
the Sudra from his feet. * But while the Purusa Sukta refers 

1. See above p. — — 

2. Hodson, TC,jThe Meithels, p. 100 

3. Parratt, S H,, The Religion of Manipur, p, 35 

4. Chatterji, S.K , ‘Kirate-jana-Krltt : The Indo'Mongoloids, 
their contribution to the History and Culture of In^^ 
Journal of the Royat Asiatic Society of Bengal 16(2), 
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tp the divisioo of Hindu society into the four classes, the 
Meetei myth describes seven groups of people and their 
integrabon into one body and do^s not refer to any grada- 
tiotL The mytli shows the peaceful solution of the inter* 
group rivalry among the Meeteis. 

Man would dot have been different from other species 
of IMngcreanireS, big and small, had he not been endowed 
with adequate intelligence and spiritual qualities. He is aware 
of hia place in the vast scheme of the universe and this makes 
hnn humble. He has obligation to each and everything and 
being around him. Social development consists in harmo- 
nious development of the constituent members of the society, 
Soaaf good is an ethical end towards which all members of 
society direct their activities. In the Meetei society the king 
the had the power and the authority to enforce order through 
laws. He was looked upon as a Deity incarnate. The royal 
family claimed descent from Pakhangba and the king was 
addressed as ‘O Great God Pakhangba*. Wisdom and 
courage were believed to be embodied in the king The ideal 
for the king was to become perfect even as Pakhangba, son 
of God was perfect. As the Chronicles write, "Lairen 
( ^sovereign }. your rightful dwelling is the palace land , 
chief of all the lands which are good in which canlc 
roam, as your 'ancestor the great Sovereign came like the 
spreading heat of the sun , so you, Lairen, spread your fame 
from beneath ' I he 'hade of the royal canopy and made the 
last of the ranges nt Hanching Mountains your settling 
place."‘ 

The evolution of worship In the Meetei society brought 
about a class of persons specially qualified and charged with 
the care ot the ofiices ul reli^on. The piiests and pnestesses 
ware calkd naibas and maibis. Hodloa observes, 'The heads 


/, Aiingrttmro/ Lamin&a pp, 9^10. 
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of the clans arep^iesta, and assume charge of the ritual of 
tt^ tnbal worship, while the Raja^ head of the Nii:g;|g^ 
clan and ibe he,ad of the whole confederyscys m the high 
priest of 4>e country. Me Cullixh mentioiw an earlier 
belief according to which the maibis "owe their institution 
to a piinceas who flourished hundreds of years age ... . 

At present any woman who pretends to have had a 'call* 
rrotn tl^ deity or demon, may become a priestess. That 
she has had such call is evidenced by incoherent langifage 
and tremblings, as if ppssessed by the demon '** The maibi 
played a more importans role id religious ceremomes than . 
ihe maiba When a man was possessed by a lai, he would 
wear the clothes of maibi. Traditional physicians and 
midwives were also called maibas and maibis but they did 
not dress m the distinctive white of the priesUyolasa A 
woman became a maibi either by being chosen at the Lai 
Haraoba * or by being possessed by a lai. The maibi was 
always selected by the lai when she was possessed. Usually 
the maibi was possessed by a male lai and the maiba was 
possessed by a female lai, but exceptions were also noticed. 
Maibis acted as mediums communicating with the dead. In 
cases of serious illness they called back the five souls and the 
shadow of the patient m order that he might recover They 
performed various rites to appease evil spirits and acted aa 
fortune tellers Marbas and maibis were permitted to marry 
but they were subjected to ritual restriction. The married ' 
life of maibi was eften compl-cated by her relationship with 
the lai who *possessed* her * 


/. TC., op ett ,p. 109 

2. Me.CvJIaeh, An Acewnt of the Vatky of Munnipore 
md cf the HfU Trtbee, Selectiorti from the Records of the 
Goitern/mnt of lodia, Mo, XXVUIf p. 21 
3 m Koe/mrep. 

4, Parrott, SmM, op eit , p. 95f 
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The main task of maibae and maibis was to perform 
different ceremonial ntea for individual peoptej the king and 
the state. They were considered to havs divine dispositions 
and khotvledge of the one ultimate Being ^ While the 
Brahmin priests of the Hindu religion hive hereditaiy tradi- 
tion, the Meetei priests were neither hereditary nor chosen 
by the king A Meetei interested in the secrets of creation 
received moral and spiritual instructions from the Maichou 
<the great niaiba) for years together and on successful com- 
pletion of the course he was rec'ignised as a maiba. Maibas 
became Maichous by virtue of their service and knowledge. 
Some of the great Maichous of the past were considered to 
belong to the order of the deities. They assumed human 
forms to save people from calamities and guide them at 
the crilical hour of the national history. Even the kings 
bowed their heads before them. 

A woman became a maibi at any age, young or 
old. When a woman suffered from abnormal disposition, 
she was sent to a senior Maibi for determining whether 
she was under the possession of a lai. 1 f she was found 
to be possessed by a lai, she became a maibi under the 
guidance of the senior. In cases of refusal of the family 
to hand over the woman to the maibi, prayers and offe- 
ruigs were made to the lai to set her free. Even after 
conversion of the Meeteis to Hinduism, the traditional 
religion is flourishing. Side by side with tbcBrahmiDs, 
there exist the maibas and the roaibis of the old faith. 
^ The ideal of Meetei ethics is Cod- realisation. A 
conduct IS moral only as leading to this highest end. 
This ideal can be aluined only if a man transcends his 
narrow individuality. All the Puyas emphatically assert 
that man is dust as well as deity. Within his mortal 

i. Tfie word maiba or amaiba is derived from ‘aina* which 

means ‘one*. 
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frame there is the pieseoce of Laining^biog Heiyi, the 
Supreme Being. By His light man is conscious and has 
intelligence to realise the divine essence within him. But 
when he is dragged down by his bodily sensations end 
feelings to a hfe of temp etiona and desires, his li^e 
becomes one of moral evil, unworthy of man. Ideal lifh 
IS a God-centred life, not a selfish adventure. In knowing 
his true nature man knows God. The Meeteis were con- 
vinced that death was not the end of all things After 
night, the day, after death, life. No special doctrine 
about life after death is noted in the Puyas.* They reveal 
human hope and faith rather than the deductions ni'' 
logical thought A belief in rebirih, however, prevailed 
among the Meeteis * The faith in the survival of the 
soul exercised tremendous influence on the ethical life of 
ihe people, m the world to influence on the ethical lito 
of the people : in the world to come the soul was rewarded 
or punished for the deeds done in the body. 

A socio-efhical code of conduct has been prepared 
by Y. Budhichandra from a study of the different tra- 
ditional myths and legends of the land * 

>Viiat a man shnold not do 

(a) A man should nc^ be sad, should not sit on 
broken stools, should not sleep immediately after sunset, 
should not havo sexual relation with tender innocent girls 
by using his stiwngth, 

(b) he should not wear dirty cloths, should aot do 
routine household duties at odd hours; 

(c) He should not speak extravagant words, should 
not be tempted by passions like anger, pride, greed, envy 

/• See abbove 

See above p. 

■3. See Bu^chm(4ra, Y, Imotm Aket^Ngi Ikuignqfam 
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de., diould not iteal other's property, should not he 
unsatisfied with what he earns, 

(d) he should not take impore and latoxtcaCed food; 

(e) he should not behave in a disorderly wanner 
while dealing with othersi sboold not Vk f lekle in Wind; 

<f) bft slMuld not walk under creepers and behind 
the bars of doth stand, should not slip away from home 
through unusual ways, 

(g) he should not dishonour and abuse his wife without 
reasons, should not try to have illicit relation with other 
Woman and act against the desire and wish of his honest 
and devoted wife. 

What a woman shanld aotdo 

(a) She should not speak sugar coated words con- 
cealing her own opinion, should not so exhibit her outward 
appearance aa would tempt the passionate youths, should 
Hot be careless about making her inner mind pure; 

(b) She should not use harsh words by showing red 
eyes, should not tell lies, should not deal with husband 
carelessly in high handed manner, 

(c) She should not be a victim of passion like anger, 
greed, envy, pride etc,, should uot pretend to be in agreement 
with her husband while concealing her own opinion, 

(d) She should not roam about carelessly from house 
to house speaking ill of others, 

(e) She should not try to develop illicit relation with 
other man, 

(f) She should not do her household duties canle^Iy 
e. g , brooming carelessly, taking ipeals without mannesa ^ 

'' dnd scattering things over the premises w thout hny pro- 
per eare; 

Qp, She sbmkf hot moke hcbbody^ttwIlMfltnd should 
not UM dirty clothe. 
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(h) She shoidd not spend and eat up whatever sl^ 
has without an eye to the future, should not conceal 
eatable things for her alone; 

(i) She should not forget that she is part and' parcel 
of her husband, should Pot develop careless dealings widi 
her in-lawB, should not speak ill of her hoSbaod and the 
family to others in the neighbourhood, should not abuse 
her sons an d daughters and kick them m anger, 

(j) She should not produce unnatural sounds whilte 
taking grains from the barn and while husking; 

(k) She should not do her daily works at home without 
cleaning her body in the sttorning. should not enter the 
house wearing wet cloths, and also should not leave het 
V et cloths at unusual places , 

(l) She should not forget that the human body is 
a divine place, should not forget also the significanoe 
of the domestic deities and the daily prayers to be offeied 
to the deities. 

What ■ man should do 

(a) A man should have a clean body, should tain 
plain and simple food as would not intoxicate his life, 

(b) he should have a tender heart for the poor and 
the weak, and a lion’s heut against the cruel and the 
Wicked; 

(c) he should control ius mind properly and subdue 
passions and desires; 

fd) he should speak thb truth, should have settlnd mind 
&nd determined habit ; 

I 

(e) ha should know his duty well and perform it 
without shirking his responsibility : 

(f> he should respect the views of the elders and coaia^ 
dcr his parents to 6e deities mcarnate > 
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(g) he should know his place in the society and should 
endeavonr to reach his destination oF life through the light 
of right knowledge of things , 

(h) he should aim at a peaceful domestfo life wjth his 
wife, and plan the household affairs in consultation with hu 
siacere and devoted wife , 

(i) he should try to know the great order of Time - its 
divisions into year, month, week and the full course of a day 
with Its divisions into three spans ‘ Mangang, Luwang and 
Kbuman. In all the three times of the day be should pray 
to the Supreme Ultimate God, Tengbanba Mapu ; 

fj) he should honour and respect people who are dedie- 
cated to the cause of mankind, and develop genuine love 
for his fellow beings, 

(k) he should respect and honour authority—the king 
'Md the nobkmen who are ruling over the people with 
‘abihtieB following the tradition of the ancient divine Pakha- 
ngba ; 

(l) he shoud irake daily prayer to the deities in 
hiB residence with deep knowledge of their significance. 

What a Woman ahonld do 

An ideal woman thinks her husband to be the deity 
and serves him accordingly. She helps her husband n 
controlhng hrs mind by sweet words aitd advice. She obeys 
her husband and gives up what be does not bke With 
her iimple and pure mmd she gives sound decision nuallo' 
yed by passions and temptations She always thinks for 
;ihe well being of her husband and her kids praying to 
God in all the three times of the >day. She respects 
the elder and never crosses over the shadow of her husband 
and the respected elders. SSie has no ill will tcwacds 
anybody, her relairves and fnends in the neighbourhood. 
Che never boirows fire from the neighbours at odd tunes* 
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She is ready to face the hard situation of life with courage 
and determination enduring the abuses and orders of her 
husband. She has a clean mind and clean body with 
proper dresses. She never lenda out household articles to 
ether persons at odd times She plans the domeetic affhirs 
economically with an eye to the future. She never allows 
anybody to take anything from the house by their own 
hands. Whatever thing she finds as the day's earning she 
places before Imoinu Ahong Achaobi, ^ the deity for good 
moral behaviour, wealth and prosperity. She goes out 
from home after due prayer and worship to the house- 
hold deities When she conies back, she prays to the 
deities. In the family she assumes the role of the supreme 
female deity Leimalel Sidabi. In the khuuai of the Meiteis 
such women are regarded as ideal in character. Humbleness, 
modesty, nobility and amiableness are important qualities of 
a Meetei woman. Tbe Meeteis believe that the deity Imoinu 
Ahong Achaobi rests in those homes of man and woman 
who strictly observe the above norms of social moral be- 
haviour liked by her She blessed them with Nungai Yaifaba 
(well-being and prosn^rity), Watta Padaba ( having neither 
shortage nor excess ), Tekta Kaidaba (unaffected by troubles 
rf life) and Punshi Nungshangba (longlife) which are 
the basic ends of life in the human world. Tbe Meetei lives 
an ordinary simple life in the manner desired by Imoinu 
Ahongbi and prays to Gjd daily and tries to realise the deep 
Eigoificaoce of life— its origin and destiny He tries to 
realise his inner self— the indwelling spint in him. In so 
trying to realise his own inner self he realises tbe Supreme 
Self— Yaibirel Sidaba. Thus the Highest Good or the 

Summum Bonum of life which is the realisation of the 
S ipreme Self is achieved This is the ideal life in the 
iradition of the Meeteis 

/ . Corresponding to the goddess Lakshmi of the Hindus, this 
Meetei goddeu dwetts behind the domestw hearth In the 
centre of tlte house and offers life and pro^erity to her 
devotees. 
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The Lai Haraoba festival is, the nutrofof tbeMejctd 
cplture^. Some of the lynos snng.traditipeajliy in Hoi Laoha 
and Wakon Laoba of the festival have deep naoral sigp^i* 
cance. Below we give some of the instapces : 

i. t ^ 

Sapal Lein Leikhopgda 

Leuu Ningthire. Kongyaogsu Ninglhire’. 

(SapalsSa. the body and Pal, the wall^the fence; Leiris 
the Ime of tongue— a limb of the body; Leikhongdaa 
at thg soorce of the tongue, Leiausihe tongue also, Ning< 

1 hires becomes beautiful, kcrgyangiusthe bamboo also, 
here bamboo means Wa which represents Wakhal, the 
thought, >lingihiFe= becomes beautiful). 

The meaning of the lyric is that tbe immortal element, 
the Thawai, within its fence the human body, enjoys the 
utterance of divine names and glory by his tongue as 
prompted by thought It is out of the unity of thought 
and language that one can realise the Supreme and appre* 
ciatc His glcry. 

'Machm Ngeida Lutbumba Lubal Segairc*. 

(Ma^hin Ngeida= at the earliest beginning, Luthumba= 
fixing of fishing traps made of bamboo, Lubalathe mouth 
of the fishing trap, Segaire= was torn). 

The meaning of the lyric is that the human being is 
lured by passions, desires and temptations at the beginning, 
and is at the end spoiled by them. 

'Wang Khudeng Maipakfn Laija Thannii Hapchillo 

Charei Pop Pop Sudeko. 

(Wangsa kind of wood, Khudeo f= tray; Mai pakp{=> broad 
faced; Laija= water; Thanna=to tbe brtm; Hapchillo— fill; 
Charei^ cloth, Pep Popssousd of washing cloth, $adokQ=s 
let wash). 

The meaning of the lyric is that high thoughts should 
he^ l»{|seiyed weU ,m the head evd they should wash awuy 
evil OBS^ 





t4i 

*¥^kdBO WUmno Cbfagtfcii Wak^^na TanTdaff^ 
Mabttba, Tatnddgi Wakobara Chiagda Tage Maliaiba, 
WiW&i Faafe Lifaae Wakoa l^aoi Noi*. ’ 

(Wakdbs^ maabingfal imaginary bird, tfere it represents 
the storehouse of thought; Chingdagisfroita the hit], Tam*' 
du-sin the plain; Tsge Mabafbaswish to go, Fare Lifase** 
let as ditch bald bf, Tanoi Noi=lkcomes well grown). 

The lyric allegorically says tbat the human head is 
the cio^e house of Sublime thoughts and ideas whereas 
the human heart is the store house of passions and thoug- 
hts. The head is compdred to the storehouse located m 
the hill while the heart is compared to the store bouse 
m the plain Thought lies in the head, the hill, while 
the Pukning (mind) is m the heart. The thought that 
IS in the high head is ten pted by the lower ideas of 
love and passion. This is what has been compared to 
‘Chingdagi Wakonna Tamda Tage Mahaiba’. But the higher 
thought that is m the head also makes the lower ideas 
purified. This has been referred to as ‘Tamdagi Wakonna 
Chingda Tage Mahaiba’. If the precious wealth, the high 
thought, dominates the lower ideas df the heart by eli- 
minating the passions, desues and love, the higher Qiought 
becomes all the mere bngbtened and greater. This has 
been referred to as ‘Wakonna Fase Lifase, Wakon Thnoi Noi’. 

^Niugthouyeiigbi Cfaaganu Numit Yunggani’ 
tNngthouyengbi b normally a tasteful vegetable plant, but 
here it represents passions and desirbs, Chagahusdo not 
take; NumitesSnn; YungganmwUl not fdll). 

The meaning of tins hne is that the bright sun, i.e., 
the ideal man who does not become a victim of flje evil 
temptations of passion and desire, never falls. As he has 
opt been shrouded by evd clooda the bright light of bii 
life will not lose its intensity. 

*-011 Kdimpelr CA^ahu Naum Chomgafij' 
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<Sastbe body, KompeksBoritially a water plant, bat here 
St representa the mind that is all the more tempted by 
evil designs of passions, desires and love eto., Ghaganus 
do not take, Namusthe moral integrity of a man, Chom- 
ganiswiJI be high) 

The lyric suggests that the moral intcgnty of an indi- 
vidual Will remain high if be is not influenced by the 
bodily pleasures, passions and desires. 

These are some of the instances of the high moral 
directives sung as lyrics ordinarily in Hoi Laoba at the 
beginning and Wakon Laoba at the end of Laiharaoba 
festival of the day. These lines speak of high moral 
values. Lai Haraoba is thus an institution that imparts 
moral teachings to the people of the land 

It is evident from the above that every individual 
must control his senses. This will strengthen character, 
purify the mind and deepen insight The divinity that 
IS in man is in a polei.tial or dormant state. We should 
not mistake the potential for the actual What is potential 
must be developed, what is dormant must be awakened. 
And this needs man's endeavour to bring about an equani- 
mity of thought ( wakbal ) and mind ( pukning ) The 
ideal of equanimity is the cornerstone on which the edifice 
of ethical life is built. The songs sung in the Lai Haraoba 
festival advocate a harmonious relation between the lower 
seasous feelings and the higher ratiouaJ thought. This 
has to be altained not by surrendenng reasou to passion, 
but by purification of passions. Desire cahghtiened by 
reflective thought culminates in right conduct. 

The sensuous life is blind and unconscious of man's 
divine destiny. Our bodily existence is limited to the 
sense— bound universe But according to the Meeteis, 
within the mortal frame of man 4here dwells the Supreme, 
Lainingshing Heiyi. By virtue of His presence ipaii. lives. 
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By His light mao is conscious The microcosm and the 
macrocosm, the individual and universal aspects df^ttglity 
are built on the same basic pattern Our knowled^ of 
reality depends upon the extent of our knowledge of our- 
selves. Man has intelligent to realise God withm him» 
But he goes astray when he is dragged down by thet^bodily 
sensations and desires When he is led by noble thoughts, 
his passions are crntrolled and the presence of Laming* 
shing Heiyi is revealed to him 

There are three stages in the ethical development of man. 
First, there is the animal in man wh'ch prompts him to seek 
pleasure in the senses. Some men live in the senses only 
and are no better than animals They are called by the names 
nf Sarois Then there is a higher class of man. They have 
the rational sense of difcnmination between right and wrong 
and do not flow with current of desires. And then there are 
persons who have realised God in and through Hts manifes- 
tations Their minds no longer go astray ; they always follow 
the right path These men have become divine, though thev 
belong to the earth They are revered as Pakhangba (the 
one who knows his father, i e., the ultimate source). They 
are also called Ching— U which signifies the immediate 
feeling of consciousness— the intuitive knowledge of the 
Supreme Reality. In the Meetei society such lives are the 
ideals, the guiding lights of mankind 

The ethics of the Meeteis is not life-negating. It affirms 
the meaningful ness of human existence. Moral ideals are 
not private dreams They are rooted in the cosmic scheme 
determined by God Man is both soul and body.^ Morality 
consists in the continued attempt to lesist the solicitations of 
our blind epheroerd impulses and shape our lives in accor- 
dance with the enduring ideals of the spint. The law of 
morality is an invitation to beccnne perfect, even as Pakhangba 
IS perfect. 


/. Nit^thouroi LimbubafP, 191 



CHAPTER vm 

HINDUISM & THE MEETEI ftELIGICN 

Hindiuim i» of comparatively recent latroductioo la 
ManipiD'. It became the doraiodnt religion of the Uiyt darug 
the feign of Pamheiba ^ ( 1709 1748 ) As Hodsoo oteerves, 
*‘To the royal will of Pamheiba, the monarch m whose 
feign the fortunes of the State reached their zenith, Hioduism 
owes Its present position as the official religion of the 
State. At first the decrees of the king received but little 
iibedience, and the opposition to ihe change centred ma-nly 
round Ihe rumcrouB membera of the royal family who 
were supported, not unnatarally, by the maibas, the priests 
of t'le older religion. Religious dissent was treated with 
the same ruthless seventy as was meted out to political 
opponentSi and wholesale bamshroeDts and execution drove 
the people into acceptance of the tenets or Hinduism.'*” 
There is, however, evidence of early Hindu influence on 
the people of the land. Some Btabmips carne from the 
west and settled here during the reign of kyamba in the 
15lb century but they bad no significant impact on the 
life of the Meetcjs in absence of any support from the 
king. Brahmin migration continued presumably wuh the 
permission of the kings These settlers were allotted clan 
tSagei) names and through iDtermamage with Meetei women 
were absorbed into the Meetei community * 

During ihe reign of Charai'Rcwgba ( 1697*1709 ) some 
Vaishnava saints carafe to thu land. The king and hia 
tamily were initiated mto the new faith.” According to 
the chronicle, the kiiyi and some of h>e nobles took the 

T. Pbfiih^lba 'Wdlr TttSo ‘knMna''bs 'GdMb~f/iwaz, a persian 
.tame ifM/rcarmig the. it^luawe «f -Islam at that time, 

2 Hodson, T. C , The Metiheis, p. 95 
3, £kmoa Khuatboklaa, pp 14 

4 Singh, K B , Manipur! .Valshnpvkm ^ A SactoUmifol 
Interpretation, Sociological Bulletin 12 (2), pp 66-67 See also 
Singh, R, K. Jhalqjit, A short Htsio^ of Manipur, p.U5 
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Iftcred thread after a day’s fashng.^ Convemsn of th6 
kmg to a foreign relipon-nras pouibde only because therd 
had already been at least some influesee of Vaishaveisitf 
lO court circles* Kennedy thinks that Vaishnavism of tbe 
Cfaaitanya sect was incrodnced in Maatpnr as early as 
the 17th century.^ Charai Rongba never attempted to oaposo 
the new religion upon the people as a whole. At' hiS' 
initiative a Vishmi temple was coostructed. A terapb i# 
the goddess Kali was also built At the same tinie the 
king paid respects to the old faith and temples were drdetedf 
in honour of the lais of tbe traditinoal religion** 

The process of forcible Hiduization was earned out 
by Pambejba ( Ganb Niwaz ), son of Charai Rongba* Ho' 
Vt'as initiated into Vaishnavism by Guru Gopal Das. He 
punished those who violated Hindu dietary laws. Consu- 
mers of C'lw meat and of any other meat were beaten 
and It was forbidden to keep pig> and hens m the housing 
areas Cremation was made the customary method of 
diaposal of tbe dead A temple of Lord Krishna was 
built A large tank was excavated and images of Krishna 
and Kail were placed on the bank as part of the consecration 
ceremonials. The prosclytiz ng zeal of Pamheiba displaced tho 
traditional gods. He destroyed several temples of Umanglais.* 
In the later part of Pamheiba’s reign, a Brahmin, 
one Sintidas, came to Minipur from Sylhet and began 
to preach Vaishnavism of tbe school of Ramanand * 

2. Cheitliarol Kumbaba, p. 56 
,2. Kefuudy, M. T, Tie Cattanya Mowment . A 
the Vatshnamm of Bengal, p 73 

3 Cheitkarol Kumbaba, ppt 59-60 

4 Ibid, pp. 71-75 

5 In contrast to the Vaisknava sects of Nindtarka and 
Chan any a, the Ramannndi sect prescribed the worship 
of Ram and Stta instead of Krishna and Radha See 

Bhandarkar, R.G., Vaishnavism, Saivtam and Manor 
Religious S^slem^ P 62Jf. 




Hindidsin and the Meetei Religion 

AiCcordiBg to lome Manipnn writers, the ktiig was initiated 
by Saattdas into the Ratnanandi sect. After the initiation 
he severely persecated not only the followcra of the traditi* 
onal religion but also those who belonged to the other 
sect of VaiKhnaviam, Through the instigation of Saotidaa 
the king collected all the puyas and ancestral records and 
burnt them at Kangla. By a royal decree the books and 
records in Meetei scripts were banned. Maichous who were 
in possession of the ancient texts went to remote areas of 
the hiUs and the valley to keep their treasure concealed ^ 

Df Pairatt observes tlu.t there is little support for 
the view that Pamheiba transferred allegiance from one 
Taishnava sect to another. The chronicle s eaka of “the 
renewal of the sacred thread by the king” and does not 
suggest *‘rhe adoption of a new sect *’ Moreovr "it is 
difFieirh to suppose that the king could peraecuCe a sect 
into which he himself bad been initiated ”* Under h» 
rule Vaishoavrsm was established as the state religion 
Each yek was identified with a particular Hindu gotra * 
The Hindu calender was introduced. Old Meetei rituals 
were adapted to Hindu usage* Pamheiba himself worshipped 
Rama and Lakshmi after his victory to Trppera He 
was a great devotee of Hanuman, the monkey god and 
ally of Rama and constructed a temple in his honour. 
The chronicle bowevir refers to the persecution of the 
Ramanaudis *'lu the month of Inga (May-June), on the 
2ad day, Monday, all the followers of Ramanandi were 

1. Singh, R. K. Sanahal, Setjal, pp 89 90 See also Sharma. 
F. Atombapu, Meitei Kirtan, p IIS find Singh, R.Km 
Jhala}it, A Shert History of Manipur, p, 136 

2. Parrott, S N , The Religion of Manipur, pp. 148-9 

3. Chatterji, S. K,, 'Purana Apocryphal A Man\puri~m 
Parana*. In Bender, E. {Ed), *IndoIogizal Studies in 
Honour of W, Norman Brown*, p. 39 
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pnoished ; all the Brahmiu were seat back to die land Ot 
the Mayaiigs; all the princes, brothers of the king, were di - 
posed Ifom their positic ns, most ( of their follcvers ] were 
sent to prison."^ The incident occined in 1736. It is evident 
that the persecution was not simply on religious grounds 
but had political overtones. Perhaps the Ramanandis cons- 
pired to overthrow the king and invited royal wrath. As 
a result this sect ceased to to be a significant factor in 
Manipur. The king was not absolutely hostile to the tradi- 
tional religion, for even after taking the sacred thread he 
appointed Brahmins to worship somelais,^ perhaps his aim 
was to curb the power of the Maibas and Maibis. He 
“abdicated m favour of his son Chit Sai in 174S A.D,, 
and retired to Ramnagar, very possibly as a Sannyasin.*’* 
In the opinion of some writers* Pamheiba was treache- 
rously murdered by his son Chit Sai, but Dr Parratt 
doubts the veracity of the reported patricide * 

Chit Sai tried to reverse the religious policy of his father 
but he was soon banished from the land by his brother. The 
dreary tale of treason, rebellion and intrigue continued. It 
was during the reign of Chingthang Khomba ( known as 
Bhagyachandra) (1763-98) that Hinduism was consolidated. 
Despite the ravages of successive Burmese invasions he 
confirmed Vaishnavism of the School of Chaitanya 
as the state religion without negleclirg indigenous gods. 
Through his efforts Hindu festivals and rites were generally 
accepted The most significant contribution of Bhagyachadra 
was the introduction of Ras Lila. It was based on the 

I. Chettharol Kumbaba, p,S4 
2 Ibid, S.72 

ParraU, S N„ op cit , p. 152 
4 Allen, B C , Naga Hills and Manipur^ Part 11, p 14 ; 

Me Culloch, W., An ac couni of the Valley of Muanipore 

and of the Hill Tribes. Selections from the Records qf the 

Government of India, No. XXVIII, _p, 8 
5, Parratt. S,N., op eit^, p. I50f 
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While VaUbnavism was of comparatively recent intro* 
dpction, the worship of Siva, Durga (Kali) and Ganesha was 
very ancient This is evident from the Phayeng Copper 
PUite.s^ discovered by W Yumjao Singh in 1935 These plates 
contain the injunctions of king Khongtekcha (763-784) en- 
caun|ging the worship of Siva, Durga and Oanesh. The 
presence of Sanskrit words in the king's proclamation suggeit 
the infuence of Flinduism on the people of the land at an 
early date. Dr Purratt is sceptical about the datation of these 
plates' and the ir value and holds, “that ibey originate from 
g penod when Saivism was at a low ebb and in need of a 
boost perhaps having been eclipsed by Vaishnavism— and 
was lacking m royal suppo L”* But the presence of Saivism 
long before the advent of Vaishnavism in Manipur cannot 
be denied. As E Nilakanta Singh says, ‘The pre>historic 
period of Manipur proves the wide prevalence of Shaivism 
and Tantric cults. On many a hill top there remains still 
Shiva lingas, whom people on special occasions, worship 
and pray to As to whether Saivism was brought to 
this land I ty any particular person at a particular time there 
IS little info.mation. Perhaps Siva cult has been prevailing 
in this land from a very early period and has never stoop 
against the traditional religion of the Meeteis Like Siva 
and Parvati in the Hindu pantheon Nongpok Ningtbou 

and Panthoibi have set ideals for mankind The legend 

_ 

TT" ^ese copper plates were coUeted from the Lot village 
of Phayeng They were written in archaic Manlpuri and 
were translated with Ulvnnnalmg comments by Yumjao 
Singh in his ’Report on Archaeological Studies in Mani- 
pur’ Bulletui No. /, Unfortunately the plates are now 
■misstng 

2. Parrott, S N., op-, cit , p. 109 

3. Singh, E Niikanta^ "Ltd haraobtiP hfarg, 14 (4) p 30 



81^ tfaat the king Nongpok Ningtfaou met Panthoibi as 
she was helping ha father at j burning.* No words were 
eachaaged but ihe two fell in love. But Panthoibtwas 
married off to anotlm person against her will. She left 
the house in search of Nongpok Ningthon. He also left 
his palace in search of PanthoilH. The two met at Kangla. 
Since then Kangla has been associated with the coronation 
of the Meetei kings. The Nongma<jing mountain where 
the capital of Nongpok Ningdiou was estabhshed is a 
place of ptlgrimage. This episode of the divine couple 
IB always danced out in the Lai Haraoba Festival ^ This 
couple 16 identified with Siva and Durga. There is a phallic 
stone in a flat place just below the summit of the Nong* 
maijag mountain Pilgrims perform the sacred bath in 
the Chiuggoi stream and then climbed the mountain. This 
stream is as sacred to the Meeteis as the Ganges is to the' 
Hindus. 

The co-existeace of Hinduism and the traditional religion 
was uneasy for some time, but gradually there began the 
the process of assimilation and the result was the Hin- 
duisation of the Meetei religion. Hinduism is a medley 
of bellets and ntes. With ease it has absorbed the cus- 
toms and ideas of people with whom it has come into contact* 
It has accepted almost as a part of its creed that men 
differ considerably in temperament, training and level of 
aspiration Synthesis and compromise rather than criticism 
and elimination have been the guiding principle of Hindu 
teachers and commentators As a result of this attituds 
Hinduism has become a mosaic of almost all the types and 
stages of religious aspiration and endeavour. 

Ou many fundamental points there are striking similari- 
ties between Hinduism and the indigenous religion of the 
Mf-aipi*. Bothotann to have grown out of a divine tradition. * 

1, / Kind oj terrace cuhtvatlon. 

2. See Panihoibi Khongui 
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The Vedas form the fouodatioa of the Hindu fdigioa. 
It IS believed that they are not of human cotnpotitioiw. The 
Rsts of the Vedas are not the authors, but only the seers of 
the Mautras. The religion of the Meeteis ako has no human 
author. There were, however, persons of divine disposition 
who enlightened people about the Lais and their fanetion. 
The Meetei theory of creation as represented in the Puyas 
bears resemblance to the doctrine ns depicted in the Nasadiya 
Hymn * Both the theories hold thit the determinate world 
pre supposes the Indeterminate Reality as the ground and 
goaU For the Meeteis, the Supreme Lord, Tengbanba 
Mapu. m his manifestation as Blank Boundless Expanse 
(Atingkok) pervaded by Darkness (Amambal is the source 
of all the deities and the heaven and the earth The Meetei 
seers were not mere primitive men wondering at the forces 
of nature. They were intellectual personages who could 
discover unity as the foundation of multiplicity The Meetei 
religion le not anthropomorphic polytheism. Lais are 
regarded as mere manifestations of the Supreme Deity When 
a particular lai is worshipped, he is not worshipped in his 
Individual capacity but merely as the manifestation of the 
Supreme God who is called by various names. The lais 
are worshipped , yet not the lais but the Supreme God, 
TTengbauba Mapu. is praised through them. 

As in Hinduism, so also to the Meetei religion, man 
is the cienm of creation. He is higher than all other 
things and beings of the world The cosmic order is the 
Milled .will of God, the law of morality and justice as 
well As IB the Vedic conception of Rba, so in the Meetei 
conception of Lainingshing Heiyi we notice a development 
from the material to the spiritual.* The Supreme Lord 
determine the course to be followed by nil in the universe. 
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The divine law maintains the scheme of ereatian. As Radha- 
krishnan observes, “Where Jaw is, disorder and injustice 
are only provisional and partial. The trumph of the 
"'Wicked is not absolute. The shipwreck of the good need 
not cause despair.'’ ^ 

Like Hinduism, the traditional religion of the meeteis 
believes in the plurality of deities. But the tendency at 
systematisation has its logical culmination in monotheism. 
The primitive conception of Umaoglais is reconciled with 
the idea of Unity represented in Tengbanba Mapu, the 
Ultimate ground of all things and beings.* The difference 
between Hinduism and the Meetei religion in this context 
cannot be overlooked. In the former case, “there has been 
a gradual development of the philosophical thought from 
the Mantras and the Brahmanas through the Aranyakaa 
to the Upanisads, It is said that we can notice a transition 
from the naturalistic and anthropomorphic polytheism 
through tranacendent monotheism to immanent monism in 
the pre-Upantsadic philosophy The personified forces of 
nature first changed into real gods and these later on, 
became mere forms of one personal and transcendental 
God, the 'Custodian of the Cosmic and Moral Order’, 
who Himself, later on, passed into the immanent Purusa- 
The Upanisads developed this Purusa into Brahman or 
Atman which is both immanent and transcendent."' Then 
IS no such development of the idea of God in the tra- 
ditional religion of the Meetei. Their religious philosophy 
js often lost in the amorphous mass of animistic ideas. 
Their religion has all the features of primitive faith It 
IB aninustic in so far as it believes that external things 

are possessed of a life akin to man’s and that spirits 
are present everywhere m nature. Traces of worship addressed 

1, Rtt^takrldma, S, Indian Philosophy, Vol.l,p,IW 

2, See tdtove p. 

3, Sharma, Chaubadhar, Indian PMhsopffy, pp, 3*4 
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to concrete are found aiflooi Ae peoplM ofdassica] 

antiquity.* The Meetei term ‘Utnang Lai* (forest or wood 
deny) points to tree- reverence as an important feature of 
primitive taith. This does not mean that all the Meetei 
deiPes are associated with trees. The term now applies 
to any traditional deity even in abicnce of any kind of 
association with trees 

The significance of animism is that man endows the 
religious objfect with a soul like his own. The Meetei 

4 

Concept of Umanglai bears striking resemblance to the Bur*- 
mese concept of Nat * Nats are associated with trees and 
regarded as guardians of particular areas, just as Umang- 
lais are legaided as guardians of directions While people 
aie afraid of Nats and try to appease them by offering 
food, Llmanglais produce ibe leelmg of awe in which fear, 
wonder and reverence are mingled A charact ri^t c feature 
of the Meetei religion is that primitive beliefs and high 
philosophical concepts exist side by side. All lais are 
regarded as the shifimg forms of the one and real divinity 
Tengbanba mapu Leithak Leikhalon Puya emphatically 
asserts that Tengbanba Mapu is the all-eiubracmg whole 
within which ihere is Atingkok (Blank Boundless Expanse). 
Wiihin Atmgkuk there is Amamba ( Infinite Darkness ), 
wiihm Amamba there is (he primal Air, within the Air, 
there is the cloid, within the cloud there is Water, within 
waicr there is Earth * As the background of all things 
and beings Tengbanba Mapu is transcendent of the universe, 
nevertheless he is immanent m all things and beings which 
are his manifestations. This monistic music of the Meetei 
religion makes it closer to Hindu thought which beheves 
that Brahman is the Ultimate Reality from which all flows 
out and to which all nelurns 

/ See Jfasi/ngj, J {edjn Saeycloj^Miia of Jteligwm and Ethics, 
VoL 12 

2 See Spire, ME, Burmese Superapturahsm. 

3. Leithak Letkbahm, pp 1 1^12 
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ITe most important of the household deities is Sanamahu 
Literally, ‘Sanamahi* means ‘liquid gold' As such it repn- 
senia fire L'ke the Vedic people the early Meeteis vonhip* 
ped fire. In the Rg-Veda ‘‘Matarisvan, like Promethous, 

18 supposed to have brought fire back from the sky and 
entrusted it to the keeping of the Bhrgus.*'^ According 
to the Meetei tradition, Foireiton earned with his men a 
tray of earth filled with nee busks, in which a fire wai kept 
burning He wandered through the hills and mountains 
before entering the valley of Manipur in search of a place 
free from sickness and death ^ Since then in every Meetei 
house, in the centre of the mam room the hearth is 
placed Though there are no elaborate rites as found in 
connection with the Vedic hearths, the Meeteis consider the 
domestic fire to be of great religious significance. Outwardry 
Sanamahi is different from Phungga ( fire place ), but its 
inner meaning has led some writers to regard him as a sun 
god * The worship of the sun is natural to the human mind 
It 18 an essential part of the Hindu religion. Sanamahi, like 
ihe sun, is the author of sif light and life m the world. While 
Sanamahi is the indwelling spirit m every being, the unniani- 
lesled potential es<ence, Pakhangba is the manifest aspect 
of the Supreme Lord,* the ril ng deity of living beings, the 
Prejapati in Hindu conception 

Both the Meeteis- and the Hindus believe that man is 
potentially divine The ideal of life is to realise God 

7. Rodhakriihnan, S . Indian Philcsophy, Voi I, p 82 
2 Smgh, R K Jhaloyt, A Short History of Manipur, p. 35 
See also Poireiion Khunthok and the Chronieale Nlng- 
thaurol Lambuba. 

3. Singh,KR, Traces of Pre-Hinduism in Meetei Sacetty. 
Folklore 5,p 203. See also Singh, W. Y, ReiigiOus 
Belief in Ancient Manipur, p 66 
4 See above p. 
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witfaio man. God>realisation ii self-ivalisation. The Meetels 
do not inpport the matenalutic view that man is just the 
Itody which is annihilated at death. They have a strong 
CDDvicticn of ibe continuity of life and maintain that there la 
something which survives bodily death. From the Chronicle 
we learn of the pnmitive Meetei belief that man is both soul 
and body.^ All the puyas agree in holding that the Supreme 
Cod IB seated within man in his different aspects According 
^to them man has five souls (thawais) and a shadow. Death 
means dissociation of the shadow from body.* These immat* 
erial essences which constitute the core of man's being abide 
forever. The heart of religion is that man beksgstoan 
order beyond the visible and the temporal. The belief of 
the Meeteis that man's soul is of divine origin and is akin 
to the spirit cf God iioints to man’s capacity to transcend 
{imitations set by the body The transfiguration to which 
man aspires is the very law of his own being. 

Sri Atombapu Sharma has attempted to establish close 
connection between the Vedic religion and the traditional 
faith of the Meeteis. Though bis writings about the Indo- 
Aryan origin of the Meetei beJiefs and pracLces appear to 
writers like Parratt to be "too much like special pleading to 
be convincing”,* it tswoishwbile to have a careful look into 
them to get an idea about the affinity between the two faiths 
The figure (No IVJ is called Pallandabi by the Meete s. It 
IS not known from whom they learnt this figure It has 
been a tradiiron of the Meeteis to draw it on s'lmr special 
oocastons. It is found drawn at the door as a measure 
to protect domestic animals against death and disi a es. It 
was an old practice followed in ancient Europe. It was 
believed that the fit vre belonged to the Pythagorean school. 


1. Niiigtkourol Lambuba^ p. 191 

2. See above p 109 

3. Parratt, S.N; p.citgP. 2 




Hin'duisic and the Meelel'IfeillHaff* 159 

But later it has been dittcovered to be of Indian origin. The 
aUme figure was found drawn on the royal gate of the king 
of Mysore Another similar figure ( no 2) is also believed 
to have come from the East. This figure has been in use 
among the Meeteis since ancient time m their important 
rilua a It is legarded as the sacred curve of God Pakhangba: 
in bis snake manifestatron. They call it TiUikoktong Taib- 
irel Sidaba * 

The game of polo ( Kangjei ) is of Meetei origin. Two 
teams con&istiog of seven players' each play on horseback 
each wiih a stick ( Kangchei ). The ball used is made of 
bamboo root aod is largi and light According to Atombapu 
Sharma, this game is considered sacred by the Meeteis be- 
cause the ball (kangdrum) represents the sun who symbolises 
God The game is played on horseback The horse repre- 
sents the fast moving character of things In order to signify 
the fast*movmg sun, hordes are used in the game. The sun 
19 considered to be earned by the horse. This refers, says 
Sharma, to a V*dic tradition in which the sun is considered 

to be riding on a chariot driven by horses. The seven playen 
represent the seven days which the Meeteis call ‘narnit’ 
meaning the sun Thus through this play the people remem- 
ber the ancient Vadic tradition 

Atombapu Sharma thinks that the word 'sanamahi* is 
derived from *Syen’ and means Garuda who serves the Lord 
Visnu in preservin* the univerw.* He goes to the extent of 
saving th at the r el'ginn of the ancient Meeteis was Rrsna 
J . Sharma, A tombapu, Mettel Kirtan^ p, 161 
2. Akoijam, / , Eeyek Saloi, p. I 

5. *'fii the more important games as played in Manipur, seven 
m^n on either side is considered the correct nwaher, but 
in ordinney games any numer may play”, Brotm, R , 
Statistical Account of Mcnipur, p. 79. 

4 Sharma, Atombapu, op. cit , pp 
5. Ibid pp. HI. 115-7 


Yajurveda So the Hindu religion as introduced by ths 
Brefamin imniigrants in the later age is not anything new to 
Hie hfoetei people. The Vedic tradition has been prevailing 
in Manipur nnce ancient times*. Althougli Sharma's attempt 
to eitaUish an Aryan pedigree for the Meeteis may not be 
jnttified 1^ facts of hi&tory, he has drawn interesting paral- 
Icli between the Meetei and the Vedic culture. 

S.K. Chatterji has pointed out t^ partial Hindu paralld 
to the legend of Pakhangba. On being told by his father 
that he would be king if he could return first after circuiting 
the world, he circumambulated his father's throne seven 
tunes and bowed to him. But his brother Sanamahi started 
* ofi from that place and returned to see Pakhangba on the 
throne. In t e Bindu legend Ganesa circumambulated his 
mother parvati while his brother Karttikeya undertook to go 
round the world on a peacock to settle the argument as to 
who was greater * 

The affinity between Hinduism and the traditional religion 
of the Meetcis lias facilitated the establishment of Vaishna* 
vism as the religion of Manipur through absorption of the 
Megtei Lais m the Hindu pantheon. It is a fact that India 
has assmiilated in course of its long history people of every 
race, colour and ciflture In MsnipuT that process of 
assimilation has inevitably led to a toLrance of the local 
pustoms and beliefs by recogniaiog them as part of Hinduism 
Eadhaknshnan obseivcs, 'Hinduism is not based on any 
racial factor. It IS an inheritance of thought and aspiration 
to which every race in India has made its distinctive 
ooBtnbntion . While the Vedas represent the religion 

of the classes, the masses continued to worship their tradi- 
tional deities, Yaksas and Nagas. Behind the facade of Vedic 
orthodoxy and iis Tendency to abstract symbolism, an 

/• Ibid^ pp ibi, m 

2. Chatterji, ^Kirata-jam~krUt\ Jmtrnal of the Royal Asiatic 
Society of Beftgal, 16 {,2), p, 225f 
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extensive and deep-rooted system of popular beliefs and cults 
and a decided tendency to anthropomoiphic presentation pre- 
vailed The Vedic religion, however, absorbed, embodied 
and preserved the types and rituals of older cults Instead of 
destroying them it adapted them to its own requirements.'’^ 

It IS a tact that there was some opposition to the process 
of Hjnduization as carried out by the king Pamheiba. But 
this opposition had political overtones Shakespear attributes 
this opposition in part to the king’s forcible imposition of 
Vaishnavism and in part to the stnct dietary laws advocated 
by the Brahmins * Parratt says, “It seems likely that the kmg 
did not attempt to destroy traditional religion entirely, for 
this would have been an impossible task There is evidence 
that he tried to bring some at least of the old gods under 
the cultic control of the Brahmins, perhaps with the object 
of reducing the importance of the maibas and maibis while 
at the same time avoiding the direct destruction of the 
greater lai ’ ’ 

There is no real conflict between the Meetei Lai and 
Hindu gods There are, however, certain points on which 
these two religions disagree and these are dogmas and rituals 
which are more or less derived from local traditions and my- 
thologies, bearing as they do the inevitable stamp of local 
forms and names But they are the non-essentials of reli- 
gion. Essentially there is unity between the two faiths Their 
fundamental principle is the absolute oneness of Divinity 
As the Rg-Veda declares, “That which exists is one, the 
learned call it by various name That universal Being 
call It Brahman or Tengbanba Mapu, is manifesting itself in 

/. Radhakrishnan^ 5., Eastern Reiigions and Western Thought 
pp. 306-308 

2 Shakespear, J , *The Religion of Mampur'^ Folk Lore, 24, 
p 

3. Parratt, S.N , The Religion qf Manipur, p. 157 

4. Rg Veda 1 16* 46. 
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infinite varieties of names and forms. It is the essence of 
our being, the foundation of our existence and the basis 
ot our intelligence and consciousness. The whole pheno- 
ntenal universe is nothing but manifestation of all the powers 
the absolute Be ng. 

The affinity between the tradilional religion of the 
Meeteis and Hinduism has brought about a synthesis of the 
two faiths in Manipur. The Meeteis have not given up their 
culture and tradition. They have found their place within 
the Sanatana dharma of the Vedas The integration of the 
two religious traditions has been sumired up by the erudite 
scholar, S K. Chatterji thus , “Manipur Hinduism gradually 
became a synthesis of the old Meithei religion with its gods 
and goddesses and myths, its own legends and traditions. 
Its social customs and usages, and its priest and ceremonials 
and of Brabmanical Hinduism with its special worship of 
Radha and Krishna.” ' 


I, Chatterji, S K,, Kirata — JonU’Jana-kriti, Journal ti/ tht 
Royal Astatic Society of Rengat 16 {2)t p 26% 



CHAPTER IX 

CONCLUSION 


Religion IB a eptritual processi It is man's faith in a 
power beyond lumself whereby be seeks to satisfy emotional 
needs and gain stability in life in the face of manifold for- 
ces which threaten him. In its developed form it present 
a reflective vieW of the world as a whole Manipur supplies 
08 with an example ot the beginning and growth of a religi- 
ous philosophy The iraditional religion of the Meeteis is 
an immeasurable advance on the crude animism of the 
primitive culture It reveals to us a stage of polytheism 
where (he deities retain traces of their original connection 
With the objects of nature But there is a movement from 
the many to the One All the gods and goddesses are conc- 
eived to be modes or iiianitestationb uf one Ultimate Being. 
The multiplicity of Lais in resolved into the unity ol feng- 
banba Mapu. Monoiheitni is aiiained in Manipur, out by a 
mechanical identificaiioo ot the different local gods but by 
seeing through the veil of the manifold the spiritual unity 
which underlies it. 

The early Meetei thinkers were not unmindful of the 
philosophical problems of the origin and nature of the world. 
Their religious consciousness was lifted into the region of 
speculative thinking. The whole world ii pictured as 
emanating from one tmag of incomparable vastness and 
immeiisityi pervaded by darkness. This principle called 
Atingkok'Amamba is an eternal manifestation of the Sup- 
Kme Lord The world is not a purposeless phantasm, but 
IS just tbe efflux from God, manifestation of the substance 
of his being Such a conception lays emphasis on the principle 
of continaity. There is no break in the transition of the 
World-ground into its consequent. God ia the necessary 
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source of the world The created world, though it fs 
distinguished from God^ has na beiAg apart from God aud 
IS sustained by His will Man is created by God in His own 
image. He has a mort al body and an immortal soul The 
body IS constituted by different elements manifested in the 
pniverse. So long as there is equilibrium of the elements, 
there is no illness or death. But man is not merely a body. 
The body without thawais and a shadow is inert matter. 
God dwells within man. The very macrocosm is in the 
microcosm. Our consciousness, our breathing and our 
activities are all part of the cosmic process Everything 
has come from one infinite source Ihe life-force represented 
by ihawais has come into existence from that source, and 
Irom the same source have come all the elements. Thus the 
whole universe is nothing but the expression or manifestation 
of all the powers that exist potentially in the absolute 
Being, 

The cult of ancestors has left its mark on the whole reli- 
gious life of the Meeteis Some awe of the ghosts of the dc- 
yaried prevails amorg the people and has left iis im- 
press on many burial customs But the deliberate worship 
t>f ancestors is someihing higher than ihis superstitious terror. 
Ldch yek has a set of traditions as has a deity peculi- 
arly Its own Yek deities are generally believed to have 
,had human exiMence at some point in the past. The rcligr* 

' rus importance cf worship of ancestors and tribal gods lies 
in the social motive which works behind it It lends sanc- 
tion to tribal loyalty and mutual obligation It establishes 
an essenliaJ kinship between man and his god aqd realises 
B fellowship between all the members of the tribe, 

We should not represent the ancient Meeteis as full 
blown arm-chair philosophers engaged in metaphysical spe- 
'culation about the reality as a whole and man’s place and 
function in it. Their respionfe to the environment was 
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iC«fIective as well as emoUoaal. For 4liu reason m the 
traditional religion of the Meeteis there is ipterniio^iDg of 
crude beliefs, blind Buperstitions and religious faith of a 
higher order This is evident from the different rites 
practised in the Meetei society. A multitude of usages 
has developed out of the magical view of things. The world 
becomes crowded with gods and goblins Diseases of men apd 
catastropbies of the world are traced to angry spirits. The 
employment of spells, incantations and curses, the practices 
of divination and taboo, the uses of charms— all these require 
specially qualified persons, maibas and maibis. As a cons- 
equence, the traditional religion of the Meeteis has become 
an amalgam of sublime pantheism and mechanical sacerdeta- 
lism. 

The Meetei religion is not sectarian. It is not a mere 
structure of creeds but is a living force that brings out all 
the manifold experiences into a system The sectarian 
religion brings divisions among the upholders of different 
faiths But the Meetei religion transcends our nanow 
individuality and small interests. The word ‘Meetei* signi- 
fies mankind. Thus the religion which the Meeteis follow 
IB the religun of man which is universal m outlook and is 
not built around any particular personality. 

When Vaishnavism became the state religion of Manipur, 
there was in the begining, resistance to change on the part 
of the devotees of the traditional cults. The resistance was 
more political than doctrinal The spread of Vaishnavism 
was slow. It was achieved only by a compromise with the 
ancient faith Traditional Lais were brought into the Hindu 
pantheon. Hindu deities were absorbed into the Meetei 
culture. As a consequence of this process of assimilation 
Manipur exhibits today a remarkable synthesis of the indi- 
genous faith of the Meeteis and Chaitanyaite Vaishnavism. 
No conflict IS felt between the two. All the important lais 
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m wonhipped recording to prescriptions (fraww froor hofh 
the tndhioiis. The Hndo festival^ of Res Lila is based on 
dm tnditioiial dances of the Lm Haraoba. It is the genias 
of the Meeteis that has raised this stylized dance to the 
domain of a very hig^ artietic expcessioir and has thi» 
prodneed one of the beautifid ''traditional schools of religioue 
danciBg in the world. 
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ahanba 

amamba 

BDam-atbott 

aoganba 

apokpa 

cliak 

chakthak 

cbafai 

chei 

ching 

chiug-u 

£e 

£eratpa 

hanjaba 

hao 

heibi 

heikru 

hilel 

hingchabi 

hin 

hitongba 

hiyang 

hongba 

ihaifu 

inkhol 

ishaifu 

jagoi 

ka 


first and fcnemcat 
darkness 

ritual for sanctificatioii 
light 

ancestor or progenitor 

the four periods in which the great 

tune was divided^ 

Che food offered for propitiation 

year 

stick 

hill 

immediate awarenesa 
blood relation 

offering sacrifices and worship to the 
deities 

court official 
hiji naan 
niedlar 

small edible fruit 
the moat valuable element 
Witch, vampire 
thread 

crew leaders of tte boot race 
the fast moving boat 
to dedicate 

an earthen pot, a culCic object 
compound (reudential premises) 

« pot used for cariyiog water, « cidlSe 

object 

dance 

the allotted room or ona 
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kabok 

kai 

kangcbei 

kangdrum 

kangla/kanglei 

kayat 

khambi 

khayom 

khayum 

kboimom 

khayom 

khDD 

khunai 

khuMhok 

khaounglon 

khurumba 

konyai 

kum 

kumkbai 

kumiam 

lai 

la cha/laija 

laiDiDg 

taiDiDghal 

lainiDgshtng 

lainingthou 

lai'DHTak 

l»tpb«iiL 

laipuDf 

bipungthou 


Glossary 

pufTed rice 
cofFra 
polo stick 

polo bail made of bamboo root 

the area of old palace, the place which 

bned first 

limbs, parts 

fire 

a cultic packet (for olfering to the deities^ 

consisting of nee, langthrei flowers, and 

egg within layers of banana leaves 

the movement of the sum from the nor* 

theast to the south-east 

female deity 

male deity 

village 

society 

migration 

the language used by common people 
to boW down, worship 
gold and silver coins (picecs) 
year 

gradation of the year as good or bad 

deierminii g the year by laia 

god, deity 

water 

worship 

senior devotee or worshipper of god 
remembrance of god 
god-king (applied to both gods and kings) 
divine girla 

an area sacred to the lai, 

the mount for the tai, the courtyard 

of the lai 

dmne youths or k»d» 
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Ja'fenbi, latreoia 
laisang 

IdlUtf 

lang 

lei 

Jeichm 

leikha 

leilchul 

leithak 

leirol 

letina 

leimalel 

leithong 

Iciyom 

Tnaiba 

niaibi 

maichou 

maikei'Dgakpa 

malaag 

malem 

tnamei 

maagang 

mapu 

maru 

matain 

mayang 

nil 

mind 

mee 

meetam nga 
md 

Dingthoa 

nong 

Bongohnp haram 
&oiis>ok karaa 


li» 


goddesa. fenaie lai 
ahrine 

forced labour Byatem 
net, obstacles 
earth 
cloud 

the lowest layer of the earth 
the hole m the earth 
above the earth 

layers of the earth/species of nowCTi 
the queen,, the lady 
the supreme lady 
the gate of the earth 
the cultic packet of flowers 
priest 
priestess 

the great maiba who knows the secret 
of the reality 

gods who guard the directions 
air 

mother earth 
tail, aad 

sunrise (one of the yeks of the Mectetsj 

the lord who owas everything 

Che supreiae root 

time 

non Manipuri oflidian origin 
shadow, image 

the supreme shadow or unage 

the human being 

fish represeauDg luin 

Ace 

king 

ultimate reahty 
iranugraats from die west 
uanugrants from the east 
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Bonglaoba 

Ilf, shooting for rain, cultic shouting of 
abuse 

nongthou 

heaven 

oumit 

sun 

pa 

father 

pafal 

the curves rn coiling form of the snake 
Taoroinei Pakhangba 

Pana 

division of the people into four groups 
for administrative purposes 

Pathiip 

secret folds 

Pena 

stringed fidd’e 

Phambal 

throne, seat 

Phung-ga 

the hearth in the middle of the house 

Pi 

mother 

Piba 

eldest or chief male of the sagei 

Pol 

cage 

Pol pi 

one who is m a cage, used of seui 

Pu 

forefather 

Punshi 

life 

Puya 

written records of traditions kept by 
fc refather 

Sagei 

clan, group bearing the same family nanu 

Sageilai 

lai (male and famale) ot ibe sagei 

Sagol Kangchei 

polo 

Salat 

yek (Primary constituent Unit of the 
Meeteis) 

Saroi 

evil spints 

Sel 

bebmetal com 

tairen 

plant, cedrela toona 

tampdk 

valley 

taraog 

indefinite and inCinite state 

tbavai 

soul, life-essence 

tha 

moon 

umaagliL 

lit. ijrest deity, used of lai m wider seuM 

wakok 

Jeadiog wQFds. 
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yai 

light 

yaibi 

soul 

yaibilel 

aupreme sdf 

yaithoog 

the gate of yai lieyond which there le 
darkness 

yek 

the seven divisions of the Meetei society, 
roughly equivalent to tribes 

yu 

rice beer 

yum 

house 

yumnak 

sagei (Surname of the clan) 
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